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PREFACE TO THE SECOND EDITION 


This new edition of the Prasna Upanisad has been 
thoroughly revised by the author himself. In the 
matter of printing, to facilitate things for the 
reader, more space is given between the trans- 
lation of the text and the translation of the bhasya. 
In the references, where only the figures without 
the name of any book occur, they refer to the sloka 
of this particular Upanisad. 


PUBLISHER 








PREFACE TO THE FIRST EDITION 


‘The Prasna Upanisad is fourth in the series of Upanisads 
being published separately, taking each of them in its 
entirety from the earlier two-volume edition, Eight Upani- 
sads, published by us. This has been preceded by the 
Aitareya Upanisad, the Mundaka Upanisad, and the 
Mandiikya Upanisad with the Karika, thus completing 
the publication of the four Upanisads) in the second volume 
_ of Eight Upanisads. — 

In the translation of the commentary, the words quoted 
‘from the text by Sri Sankaracarya are given in italics. 
These are followed by commas and the English equiva- 
lents. Informative expla BIO footnotes have been added 
wherever necessary: 

This Upanisad fenre: its name from the six prasnas 
or questions it contains. It belongs to the AtharvaVeda, 
and very probably is of the Pippalada sakha. Sri San- 
kara refers to it as a Brahmana, complementary to the 
Mantra Upanisad, i:e. the Mundaka Upanisad, which also 
‘belongs to the same Veda. 

As the very name implies, the Prasna Upanisad dis- 
cusses philosophical problems through the medium of 
questions and answers between six students and a sage, 
Pippalada. The students approach him in accordance 
with the Vedic tradition, with sacrificial fuel in hand, in all 
humility, and with a desire to know the ultimate Truth. 
They are genuine seekers after Truth. They ask him various 
questions relating to the source of all beings, the number 
of deities, and the chief among them, the nature and 
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function of Prana, the vital force, the nature of waking, 
dream, and sleep states and the function of the senses in 
each of the states, meditation on the sacred syllable Ov, 
and what it leads to, and finally the nature of the Supreme 
Persons, the conscious Being in man, Brahman, higher 
than whom there is nothing to be known. And to each of 
these questions, the sage gives a suitable answer, making 
it intelligible and casy of comprehension by means of 
interesting analogies and similes. 

Like: the TJaittiriya Upanisad, it leads the aspirant 
gradually from the gross to the subtle principles of life 
and eventually points to the acme of spiritual perfection. 

It is our hope that the Prasna Upanisad in this form 
will be welcomed by all lovers of our philosophical and 
spiritual lore. 


Mayavati . PUBLISHER 
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a O in son dd 
a a in master dh dh in godhood 
1 iin if n n in under 
1 ee in feel t French t 
u u in full th th in thumb 
i 00 in boot d th in then 
r somewhat between dh theh in breathe here 
rand ri nn 


€ a in evade 
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O O in over 
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k k 
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jj 
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PRASNA UPANISAD 


a4 ae BUTT: ATA Far 
Wx FReATRASTAT: | 
ARH T ST ETT 
aaa sated Fare: 
wafer A Sal FoAaT: 
tated a: Yat faaeaar: | 
tated aeareat atfese: 


Talet At Feethtearg 
34 BAfedt: BAfet: ATA: A 


Om! O gods, may we hear auspicious words with 
the ears; while engaged in sacrifices, may we see 
auspicious things with the eyes; while praising 
(the gods) with steady limbs, may we enjoy a life 
that is beneficial to the gods. 

May Indra of ancient fame be auspicious to 
us; may the supremely rich (or all-knowing) 
Piisa (god of the earth) be propitious to us; may 
Garuda, the destroyer of evil, be well-disposed 
towards us; may Brhaspati ensure our welfare. 


} 


Om! Peace! Peace! Peace! 





PRASNA UPANISAD 
FIRST QUESTION 


This brahmana' is begun as an elaborate reiteration of ue 
subject-matter already dealt with in the mantra portion.? 
The story in the form of questions and answers by the rsis, 
however, is meant for eulogising the knowledge. Knowledge 
is thus praised by showing that it can be acquired by those 
who are endowed with self-control and who undergo such ° 
disciplines as living in the teacher’s house for a year under 
the vow of brahmacarya? and that it can be imparted by 
people who are almost omniscient like Pippalada and others 
but not by a non-descript person. Moreover, brahmacarya 
and other disciplines become eae from their ref- 
erence (in the story): 


gaa A Aee: eazy aaa: atatatit 


' i.e. this Upanisad occurring as the brahmana or Vedic explanation of 

the mantras of the Mundaka Upanisad. 

2 i.c, in the Mundaka Upanisad which presented the knowledge of the 
Self and talked of two kinds of knowledge—the higher and the lower. 
The fatter relates to both rites and meditation. Of these two kinds of lower 

“knowledge, the first is dealt with in the sarthita portion of the Vedas, the 
second is elaborated in the Second and Third Questions of this Upanisad. 
The First Question clarifies the result of both rites and meditation so as 
to generate a dislike for them. The Fourth Question is meant as an elab- 
oration of the two verses in the Mundaka starting with ‘As from a blazing 
fire’ (Mu.I1.i.1). The Fifth Question expands the meditation stated in the 
verse, ‘Om is the bow,’ etc, (Mu.ILii.4). The Sixth Question is for eluci- 
dating the remaining portion beginning with ‘From this emerges Prana’ 
(Mu. 11.i.3)—A.G. 

3 Celibacy and study of the Vedas with a pious attitude. 
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TW: placerat. Antal aefw: peareit ar- 
waaed ad ARMTM Aalfasor: WX AANA wT 
@ 4 dete aeudt t @ afacrat wnaed freqene- 
ATTA: WI 


1. Sukesa, son of Bharadvaja; Satyakama, son of Sibi: 
the grandson of Sirya, born of the family of Garga; Kausa- 
lya, son of Asvala; a scion of the line of Bhrgu, born in 
Vidarbha; and Kabandhi, descendant of Katya—all these, 
who were devoted to (the inferior) Brahman, engaged in 
realizing (the inferior) Brahman, and intent on a search of 
the supreme Brahman, approached with faggots in hand, 
the venerable Pippalada with the belief, ‘This one will 
certainly tell us all about It.’ 


Sukesa by name, and (known as) bharadvajah, (because 
he was) the son of Bharadvaja. Saibyah, the son of Sibi, 
who was Satyakama by name. The son of Sirya is Saurya, 


and Saurya’s son is Sauryayant, the lengthening of i in 


Sauryayani being a Vedic licence; (and he was a) Gargya, 
born in the line of Garga, Kausalya by name (and called) 
Asvalayana (because he was) the son of Asvala. Bhargava 
is One who was a scion of the line of Bhrgu; and he was 
Vaidarbhi, being born in Vidarbha. Kabandhi by name: 
and he was Katyayana, a descendant (i.e. great-grandson) 
of Katya, and had his great-grandfather living, the suffix 
in the word being used to imply that sense. Te ha ete, these 
people who were such; were brahmaparah, ever devoted 
to the inferior Brahman, mistaking that for the superior 
One; and they were brahmanisthah, engaged in practices 
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leading to Its attainment; and they were param brahma 
anvesamanah, intent on a search of the supreme Brahman. 
What is that (Brahman)? That which is eternal and a thing 
to be realized. They, who searched for that Brahman with 
the idea, ‘For the sake of attaining It, we shall make efforts 
to our hearts content’, approached a teacher for knowing 
about It, with the belief: ‘Esah ha vai tat sarvam vaksyati, 
this one will certainly tell us everything regarding It.. How 
did they go? Samitpanayah, with loads of faggot in hand; 
te ha, those people; upasannah, approached; bhagavantam 
pippaladam, the venerable Pippalada, the teacher. 


ay € A Miwearay WT Ue Aa AgraaT AAT 
ad S al Aes Sit uz 


2. Tothem the seer said, ‘Live (here) fora yearin a fitting 
manner, again with control over the senses and with 
brahmacarya and faith. Then put questions as you please. 
If we know, we shall explain all that you ask." 


Tan, to them, who had approacned (him) thus; sah, he; 
the rsih, seer; uvaca ha, said; — ‘Although you have already 
practised control of the senses, still bhiiyah eva, over again; 
you sa@mvatsyatha, dwell here in a fitting manner; whole- 
heartedly serving your teacher, samvatsaram, for the period 
of a year; fapasda, with control of the senses; and especially 
brahmacaryena, with brahmacarya; and Sraddhaya, with 
faith, endowed with earnest belief in the truth (of the 


1 §. interprets vah as ‘to you’—‘we shall explain everything to you.” 
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scriptures and the teacher’s words). After that prechata 
pragsnan, put questions, with regard to anything that anyone 
(of you) may desire to know; vathakamam, as you please, 
in accordance with the desire that each of you may enter- 
tain. Yadi vijridsyamah, if we happen to know, what you 
ask; vaksyamah, we shall explain; sarvam ha vah, all, that 
you ask.’ The word ‘if’ is used to express the absence of 
conceit, but not to betray ignorance or doubt, which fact 
is obvious from the solution of the questions (by him). 


WT Haat IAT GT Weyl Wad Fil F 


Al Sal: Sot: Weased Sle U3 


3. After that Kabandhi, descendant of Katya, having ap- 
proached (him) asked, ‘Venerable sir, from what indeed are 
all these beings born?’ 


Atha, after that, after the lapse of a year; kabandhi- 
katyayanah, Kabandhi, great-grandson of Katya; upetya, 
having approached (him); papraccha, asked; “Bhagavan; 
O venerable sir; Kutah ha va, from what indeed; imah 
prajah, these beings, counting from the Brahmanas; praja- 
yante, are born?’ The result obtained and the course merited 
by following the rites etc. in combination with the lower 
knowledge have to be stated; and hence this question. 


wet FT Flares Terarat + sorate: wT wisacad a 
weaca a fyqqcreat! da a wet aatat 
agar To: Bleera Ste UX 


ee eee 


i ty eS ge 
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4. To him he said: As is well known, the Lord of all 
creatures, having become desirous of progeny, He delib- 
erated on (past Vedic) knowledge. Having brooded on 
that knowledge, He created a couple—food and Prana — 
under the idea, “These two will produce creatures for me 
in multifarious ways.’ 


Tasmai, to him, who had inquired thus; sah ha uvaca, he 
said: in order to solve that question: Vai, as is well known, 
having become prajakamah, desirous of creating progeny, 
for Himself—being filled with the idea, ‘I shall create by 
becoming the soul of all’; prajapatih, the Lord of creatures 
—who had practised (meditation and rites conjointly in 
his earlier life) as already mentioned, and was full of that 
thought—evolved, at the commencement of a cycle (of 
creation), as Hiranyagarbha' by becoming the Lord of all 
moving and motionless creatures that were being created. 
(And having become Hiranyagarbha,) sah tapah atapyata, 
He practised, deliberated on; the tapas, consisting in the 
knowledge which was acquired in the past life and which 
related to objects revealed by the Vedas. Then, tapas- 
taptvd, after having practised tapas in that way, having 
revolved in His mind the Vedic knowledge; sah, He; ut- 
padayate, created ; mithunam, a couple that is instrumental 
to creation: (the couple, viz) rayim ca, the moon, the food; 
pranam ca, and Prana, fire, the eater (the sun). After 


1 In His previous life He was a human aspirant meditating on Prajapati 
(Hiranyagarbha) with the belief, ‘I am Prajipati, identified with all. 
That intense meditation made Him Prajipati at the beginning of the 
present cycle of creation. Even then the belief that He is Prajapati per- 
sisted, and He had still in His mind all the Vedic knowledge acquired 
earlier. 


2 
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creating the cosmic egg, He created the sun and the moon, 
under the idea, “Etau, these two, viz fire and moon, which 
are the eater and the eaten; prajah karisyatah, will produce 
creatures; bahudhd, multifariously; me, for me.”! 


feet @ a amit xfite sar <frat wae ad 
weg ara Se Terie TAT 4M 


5. The sun is verily Prana, and food is verily the moon. 
Whatever is gross or subtle is but food. The gross, as 
distinguished from that (subtle), is certainly food (of the 
subtle). 


Of these, ddityah ha vai, the sun, verily; is pranah, 
Prana—the eater, fire; rayih eva, the food is verily; can- 
drama, the moon; rayih is certainly the food and it is the 
moon. That which is the eater and that which is the food 
are but one; they are but Prajapati who has become the 
couple, the distinction being made from the standpoint of 
superiority and inferiority. How? Etat sarvam, all this: 
rayih vai, is but food. All of what? Yat martam, whatever 
is formed, gross; ca amiirtam, and whatever is formless, 
subtle; all gross and subtle things, which constitute the food 
and the eater, are but rayih, food. That murtih, gross; 
which is different tasmat, from that, from the subtle, which 


* He projected the couple, the sun and the moon, and became identified 
with it. Then He created the year that is dependent on that couple, and 
became identified with the year. Thus successively He produced and 
became identified with the half-year,.month, fortnight, day and night; 
rice, barley, and other foodstuff; semen and creatures. Prana and rayi 
convey the ideas of energy and matter. 
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is wholly distinct; is indeed rayih, food, since it is eaten 
up by the formless.’ 


Similarly, the formless Prana (life), the eater, is also 
_ everything that is eaten, and hence it is all. How? 


srry tay afer weft aq sts agerst 
qed aged darter feat aq aa wariait at aald 
srry Cay afer gt : 


6. Now then, the fact that the sun, while rising, enters 
into the eastern direction, thereby it absorbs into its rays 
all the creatures in the east. That it enters into the south, 
that it enters into the west, that it enters into the north, 
that it reaches the nadir and the zenith, that it enters the 
intermediate points of the zodiac, that it illumines all, 
thereby it absorbs all living things into its rays. 


Atha, now then; yat, the fact that; @dityah udayan, the 
sun, as it rises up, as it comes within the vision of creatures; 
pravisati, enters (that is to say,) pervades through its own 
light; pracim disam, the eastern quarter; tena, thereby, by 
that self-expansion— because these are pervaded by it; it 
samnidhatte, absorbs; rasmisu, into its rays which are but 
its own pervasive light; pradcyadn pranan, all that lives in, 
all creatures that happen to be included in, the eastern 


1 When no distinction of superior or inferior is made, then everything 
may be classed as food, for everything is absorbed by something else. 
But when the distinction is made, the gross gets absorbed in the subtle 
and is to be considered as food. 
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quarter, they being pervaded by its light; that is to say, 
it makes them one with itself. Similarly, yat, the fact that: 
it enters into the daksinam, southern direction; yat prati- 
cim, that it enters into the western direction; yat udicim, 
that it enters into the northern direction; yat, that it enters 
into; adhah tirdhvam, the nadir, the zenith; yat antarah 
disah, that it enters into the inter-spaces, the other points 
of the zodiac; yat ca prakasayati, and the fact that it il- 
lumines; sarvam, all other things; tena, thereby, by that 
pervasion through its own light; it samnidhatte, absorbs: 
raSmisu, into the rays; sarvan pranan, all living things that 
exist in the different directions. 


TUT sea faerer: sroisfiecaad | aeaear- 
STATA 11911 


7. That very one rises up who is Prana and fire, who is 
identified with all creatures and who is possessed of all 


_ forms. This very one that has been referred to, is spoken 
of by the mantra: 


Sah esah, that very one, the eater: who is pranah vais- 
vanarah, Prana (life) identified with all creatures: and who 
1s viSvariipah, possessed of al] forms, being embodied in 
the universe; that is Prina and agnih, fire. That eater, again, 
udayate, rises, every day, absorbing into himself all the 
cardinal points. Erat tat, this very entity that has been ref- 


erred to above; is also abhyuktam, spoken of; rca, by the 
(following) mantra: | 


TR SHR TTT | 
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ASA: SATA Acta: 
TTT: TATA FA: USI 


8. (The realizers of Brahman knew) the one that is pos- 
sessed of all forms, full of rays, endowed with illumination, 
the resort of all, the single light (of all), and the radiator 
of heat. It is the sun that rises—the sun that possesses 
a thousand rays, exists in a hundred forms and is the life 
of all creatures. 


The enlightened realizers of Brahman knew, as their own 
soul, that sun that is viSvaripam, possessed of all forms; 
harinam, full of rays; jatavedasam, endowed with enlighten- 
ment; pardyanam, the resort of all lives; ekarm jyotih, the 
only one light, which is the ‘eye’ of all beings; and tapan- 
tam, the radiator of heat. Who is that whom they knew? 
It is esah, this; stiryah, sun; that udayati, rises;—(the sun 
that is) sahasrarasmih, possessed of a thousand rays; 
Satadha vartamanah, that exists in a hundred (i.e. many) 
ways, in conformity with the difference of the creatures; 
and that is pranah prajanam, the life of creatures. 


It is being explained how this single pair—constituted 
by that which is the moon, the gross, the food (on the one 
hand), and that which is the formless Prana, the eater, the 
sun (on the other)—could produce the creatures: 


dacaet a seaferenad afer ait Tl da 
z 2 deserqd safierad ¢ areaada oiaT- 
Arad T Wa Yatacedt TeMled WIT: TAT 
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afant sftreart i) wre ot ced: fran: 1811 


9. The year is verily the Lord of creatures. Of Him there 
are two Courses, the Southern and the Northern. As to 
that, those who follow in that way the sacrifices and public 
good etc. that are products of action, conquer, verily, the 
world of tht moon. It is they who come back. (Since this 
is sO), hence these seers of heaven, who are desirous of 
progeny, attain the Southern Course. This which is the 
Course of the Manes is verily food. 


That (couple) itself is the time called sartvatsarah, the 
year; (and that again is) prajapatih, the Lord of creatures: 
for the year is brought about by that (pair), the year being 
but a collection of the lunar days (tithi) and solar days 
and nights, caused by the moon and the sun. Being non- 
different from the food and Prana, the year is said to be 
verily identical with that couple. How is that so? Tasya; 
of that Lord of the creatures, who the year is; there are 
ayane, two Courses; daksinam ca uttaram ca, the Southern 
and the Northern. These, indeed, are the two well-known 
Courses consisting each of six months, along which the 
sun moves to the south and the north, ordaining the results 
for those who perform rites alone as well as for those who 
undertake rites along with meditation. How is that? Tat, 
as to that; ye ha vai, those who, from among people count- 
ing from the Brahmanas; upasate, follow; tat, in that way; 
istapurte, sacrifices and public g0od; iti, etc.; that are 
krtam, products of action, but who do not follow the 
uncreated Eternal—the second rat, meaning ‘in that way,’ 


being used adverbially—; (they) abhijayante, conquer; 
candramasam lokam, world of the moon, the world con- 
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stituted by food which is a portion, called rayi (food), of 
the: Lord of the creatures who comprises a pair. This is so 
because the moon is krta, a result of action. When the result 
of action is exhausted there, te eva punah avartante, it is 
they who come back again; for it has been said, ‘They enter 
into this or an inferior world’ (Mu.1.ii.10). Since in this 
way ete, these; rsayah, seers of heaven; prajakamah, who 
are desirous of progeny, the householders: attain (the 
world of) the moon—the Lord of creatures who is identified 
with food—as the result of their sacrificial and pious acts; - 
tasmat, therefore; they pratipadyante, attain: daksinam, the 
Southern Course, that is to say, the moon, suggested by 
the (term) Southern Course, which is earned by them-- 
selves. Esah ha vai rayih, this indeed is food: yah pitryanah, 
which is the path of the Manes, that is to say, the (world 
of the) moon, as suggested by the (term) Path of the Manes. 


Ta Tat teat gar fareratsscarAfaca- 
feanfrard | «= wag - [ 
TOATATEATA FARA SAT FEAST FHT: (Lol 


; 10. Again, by searching for the Self through the control 

of the senses, brahmacarya, faith and meditation, they 
conquer the sun (by proceeding) along the Northern 
Course. This is the resort of all that lives; this is indestruct- 
ible; this is fearless; this is the highest goal, for from this 
they do not come back. This is unrealizable (to the 
ignorant). Pertaining to this here is a verse: 


Atha, again; uttarena, by proceeding along the Northern 
Course; they abhijayante, conquer; that part of the Lord 
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of creatures which is Prana, the cater, the sun. Through 
what? Anvisya, by searching for, i.c. knowing; atmanam, 
the Self, that is Prana, the sun, the Self of the moving and 
unmoving; as ‘I am this (Prana that is the sun)’; tapasa, 
through the control of the senses; and especially brahma- 
caryena, through brahmacarya; Sraddhaya, through faith; 
and vidyayd, through meditation, with the idea of the ident- 
ity of oneself with the Lord of creatures; they abhijayante, 
conquer, attain; ddityam, the sun. Etat vai, this indeed; 
is the common dyatanam, resort; prananam, of all that 
lives.! Etat, this one; is amrtam, indestructible; and be- 
cause of that fact, this is abhayam, free from fear, not 
subject to the fear of waxing and waning like the moon. 
Etat parayanam, this one is the supreme goal, for the 
meditators as well as for the men who combine meditation 
with rites; iti, for; etasmat na punah Gvartante, from this 
(they) do not return, like the others who perform rites alone. 
Esah, this one; is nirodah, unrealizable, to the ignorant; 
for the ignorant are shut off from the sun. These people 
do not attain the year, the sun, the Self, which is Prana. 
For that year, identical with time, proves an obstruction 


to the ignorant. Tat, pertaining to this idea; esah Slokah, 
here is a verse: 


fet aig: Te set Teter | 
Tay AT Ts IX feat 
Wea TSK AAA nk 8 


‘11. Some talk of (this sun) as possessed of five feet, as 


1 Or ‘all the organs—eyes ctc.’, according to S. 
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the father, as constituted by twelve limbs, and as full of 
water in the high place above the sky. But there are these 
others who call him the omniscient and say that on him, 
as possessed of seven wheels and six spokes, is fixed (the 
whole universe). 


The calculators of time ahuh, call him; paficapaddam, 
possessed of five feet, the five seasons being the fect, as 
it were, of the sun as identified with the year; for he revolves 
with the help of those seasons, which are as though his feet. 
In this imagery, late autumn and winter are taken as but 
one season. (They call him) pitaram, father. He is the father 
because he is the generator of all. (They call him) dvadasa- 
krtim, as possessed of twelve forms —he who has the 
twelve months as his limbs, or he who is made an embodied 
being by the twelve months. They call him purisinam, full 
of water;! ardhe pare dive, in the place above heaven (i.e. 
sky), that is to say, in the third place which is above the 
sky. U, but; on the other hand anye ime pare, these others, 
other calculators of time; (@iuwh, call) that very one, vicak- 
sanam, adept, omniscient. (And they) a@iuh, say; that like 
spokes fixed on the nave of a wheel the whole universe is 
arpitam, fixed; on him who, as the embodiment of time, 
is ever on the move;—on him saptacakre, who is possessed 
of seven wheels, in the form of seven horses; and sadare, 
who is endowed with six spokes, the six seasons. Whether 
he be possessed of five feet and twelve limbs or seven wheels 
and six spokes, from either point of view it is the year, the 


1 The sun causes clouds, from which rain comes. 

2 It is third counting from this earth, the second being the sky. Heaven 
in this context does not mean the dwelling place of the gods, but the sky; 
elsc, there will be a conflict with the commentary —‘in the third place 


which is above the sky." —A.G. 
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embodiment of time, the Lord of all creatures, constituted 
even by the sun and the moon, which is the cause of the 
world. 


He by whom the whole world is sustained is called the 
year, the Lord of all creatures; and He is wholly evolved 
into the twelve months which are His limbs: 


wet + serrafrerer Sore wae Uys: wT 
weed ALT: Ure BS Kaeitae gach 2 


12. The month verily is the Lord of all creatures. The - 


dark fortnight is His food, and the bright His Prana. There- 
fore these seers perform the sacrifices in the bright fortnight. 
The others perform it in the other. 


Masah vai, the month verily; which is also prajapatih, 
the Lord of all creatures, as described before: is consti- 
tuted by a pair. Tasya, of him, of that Lord of creatures 
who is marked by the month: one part, viz krsnapaksah, 
the dark fortnight; is rayih, food, the moon; the other 
part, viz suklah, the bright (fortnight); is Prana, the sun, 
the eater, fire. Since they look upon Prana, identified with 
the bright fortnight, as everything, therefore, ere rsayah, 
these seers, who realize Prana; sukle istam kurvanti, per- 
form their sacrifice (really) in the bright fortnight, even 
though they may be performing it in the dark half , because 
they do not perceive any dark fortnight existing apart from 
Prana. On the other hand, whereas the others do not see 
Prana, and as a result see only that which is marked by 
darkness and obstructs vision. Therefore itare, the others; 


oe a 
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Kuryanti, perform; (their sacrifice, really) itarasmin, in the 
other half, in the dark fortnight, although they may be 
doing so in the bright half. 


aerrt +t samfteterett seit ube <r: 
ITT AT Ud aerate & frat Lar dasaed aerate 
TARA LAT AASAKT 112 31 


13. Day and night are verily the Lord of all creatures. 
Day is surely His prana and night is certainly the food. 
Those who indulge in passion during the day, waste away 
Prana. That they give play to passion at night is as good 
as celibacy. 


The Lord of all creatures, marked by the month, gets 
again circumscribed by the day and night which are His 
own limbs. Ahoratrah vai prajapatih, day and night are 
verily the Lord of all creatures, just as before. Tasya, of 
Him, too; ahar eva pranah, the day is surely Prana, the eater 
and. fire; ratrih eva rayih, night is certainly the food, just 
as before. Ete, these people; praskandanti, eject, exhaust, 
waste away by separating from themselves; pranam, 
Prana, identified with day. Who are they? Ye, those who, 
the fools who; diva, during the day time; samyujyante rat ya, 
indulge in passion, that is to say unite with women who 
cause passion. ... Since this is so, therefore that should 
not be done. This is a prohibition enjoined by the way. 
The fact that they samyujyante ratya, give play to passion; 
ratrau, at night, at (the proper) time; tat, that; is brahma- 
caryam eva, as good as continence. Since this has been 
praised, therefore, this too is an injunction enunciated in 
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passing, that it is one’s duty to unite with one’s wife in due 
time. As for the relevant topic, it is this: That Lord of all 
creatures, who has evolved into day and night, exists as 
identified with such food as rice and barley. 


wat f senofacaar @ 4 asaaemfem: owt: 
weaaed Slt Ue 


14. Food is nothing but the Lord of all creatures. From 
that indeed issues that human secd. From that are born 
these beings. 


Evolving thus in succession, prajapatih, the Lord of all 
creatures; became that annam vai, food to bé sure. How? 
Tatah ha vai, from that (food) indeed, is formed: tat retas, 
that human seed, which is the origin of creatures. Tasmat, 
from that (seed), when deposited in a woman: prajayante, 
are born; imdh prajah, these creatures, distinguished as 
men and others. The question that was raised, ‘From what 
indeed are the beings born?’, has thus been answered by 
saying that these creatures are born by passing in succes- 
sion through the pairs starting with the sun and the moon 
and ending with day and night, and then by proceeding 
through food, blood and semen. 


Tet € + aq wettad whet Ft frqereast | 
THAT AM Aer a Herat Ay aat wfatteny 
TRAN 


15. This being so, those who undertake the well-known 


Eee 


ea | 
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vow of the Lord of all creatures, beget both sons and 
daughters. For them alone is this world of the moon in 
whom there are that vow and continence, and in whom is 
found for ever avoidance of falsehood. 


Tat, this being so; ye, those, the householders who— 
ha and vai are two indeclinables calling up to mind some 
well-known fact—; caranti, undertake; tat prajapativratam, 
that vow of the Lord of all creatures, consisting in uniting 
with one’s wife at the proper time, for them this is the 
visible result. What is that? Te, they; utpadayante, beget; 
mithunam, a pair, both son and duughter. This unseen 
result consisting in esah brahmalokah, this world of Brah- 
man, the world of the moon, that is indicated by the Path 
of the Manes; is tesa@m eva, for those people alone, for those 
who undertake sacrifices and public good and offer gifts: 
yesam, in whom; there are tapas, vows as for instance those 
vows undertaken by one who has completed his study; 
brahmacaryam, continence, consisting in not living with 
one’s wife at times other than the proper season; yesu, 
in whom, again; satyam, truthfulness, avoidance of false- 
hood, pratisthitam, exists invariably for ever. 


aareat freit waetet a aq fread a aT 
fer teen 
Sfa weatttaste SA: Se: I 


16. For them is that taintless world of Brahman, in 
whom there is no crookedness, no falsehood, and no dis- 


simulation. 
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As for the Northern Course, marked out by the sun, 
which consists of self-identification with Priina; and is 
virajah, pure, not tainted like the lunar Brahmaloka and 
not subject to waxing and waning; asau, that one; is tesami, 
for them. For whom? That is being said: (For those) na 
yesu jihmam, in whom there is no fraud, no crookedness, 
unlike the houscholders in whom it becomes inevitable 
Owing to the exigencies of many contradictory social 
situations. Also, those in whom anrtam, falsehood, does 
not become unavoidable as it is with of householders in 
the course of play or merriment. Similarly, those in whom, 
unlike the householders, there does not exist any maya. 
Maya, dissimulation, is a kind of false behaviour con- 
sisting in showing oneself publicly in some way and acting 
quite contrariwise. For those competent persons—the 
brahmacaris (celibates), forest-dwellers, and mendicants— 
in whom such blemishes as maya do not exist because there 
is no occasion for them; is this untainted world of Brah- 
man, just in consonance with the disciplines they under- 
take. This is the goal for those who undertake rites in con- 
junction with meditation. But the Brahmaloka indicated 
by the moon, mentioned earlier, is for those who perform 
rites alone. 





SECOND QUESTION 


It has been said that Prana is the eater and the Lord of 
all creatures. It has to be determined how He is the Lord 
of all creatures as well as the eater in this body. Hence is 
the Question begun.! 


wa et unteat def: weg wtaq ada 2a: 
Stet W211 | 


I. Next a scion of the line of Bhrgu, born in Vidarbha. 
asked him, ‘Adorable sir, how many in fact are the deities 
that sustain a creature? Which among. them exhibit this 
glory? Which, again, is the chief among them?’ 


Atha ha, next in order; bhargavah vaidarbhih, a scion of 
the line of Bhrgu, who was born in Vidarbha: papraccha, 
asked; enam, this one: Bhagavan, O adorable sir; kati eva 
devah, how many deities indeed; vidharayante, chiefly sus- 
tain; prajam, a creature, so far as the body is concerned. 
Katare, which of them, which of those deities divided 
among the organs of sense and action; prakasayante, 
exhibit; efat, this, this manifestation of their own glory; 
kah punah, which, again; is varisthah, the chief: esam, 
among these that exist as body and organs. 


cee FT grararara | at wy eat agate: 


’ "In this chapter it will be shown that Prana is the chief, the eater, and 
the Lord of all creation. The next chapter will enjoin His meditation. 
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qfadt arena: att 1 a weHreaThracter arc 
aroraacery faUTRaTe: WRI 


2. To him he said: Space in fact is this deity, as also are 
air, fire, water, earth, the organ of speech, mind, eye, and 
ear. Exhibiting their glory they say, ‘Unquestionably it is 
we who hold together this body by not allowing it to 
disintegrate.’ 


Tasmai, to him, who had asked thus; sah, he; uvaca ha, 
said: Akasah ha vai esah devah, space is in fact this deity; as 
also are vayuh, air; agnih, fire; dpah, water; prthivi, earth— 
these five elements that are the material causes of the body; 
(and) vak, speech; manas, mind; caksuh, eye; Srotram, ear. 
These and others that are the organs of action and knowl- 
edge, te, they (that is to say), the gods (presiding over these 
and) identifying themselves with the body and organs; 
abhivadanti prakasya, speak by way of exhibiting their own 
glory, while vying for pre-eminence. How do they speak? 
‘It is vayam, we; who, like the pillars of a palace, vidhara- 


yamah, unquestionably hold together; efat banam, this - 


ageregate of body and organs; avastabhya, by holding it 
aloft, and not allowing it to be disintegrated.’ The idea of 
each one is this: ‘It is indeed by me alone that this aggregate 
is upheld.’ This is the idea. 


aT ales: MTT Bart HT AleATIeMISeAAdd 
Tas Tarstacarrraccer frarcarittt ase 
OAT TAT: URI | 3 
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3. To them the chief Prana said, ‘Do not be deluded. 
It is I who do not allow it to disintegrate by sustaining it 
by dividing myself fivefold. They remained incredulous. 


Tan, to them, to those who had such egotism; varisthah 
pranah, the chief Prana; uvaca, said: ‘Ma dpadyatha 
moham, do not fall into delusion, do not cherish in this way 
any vanity resulting from non-discrimination; for aham 
eva, it is I who; vidharayami etat banam avastabhya, sustain 
this aggregate of body and organs by not ailowing it to 
disintegrate; I support it; paticadha atmanam pravibhajya, 
by dividing myself fivefold, by dividing my functions into . 
those of the outgoing breath etc.’ Although he said so, 
still te, they; babhiivuh, remained; asraddadhanah, in- 
credulous, thinking, ‘How can this be so?’ 


art TT Stat: wT edie vu 


4. He appeared to be rising up (from the body) out of 
indignation. As he ascended, all the others without ex- 
ception ascended immediately; and when he remained 
quiet, all others too remained in position. Just as in the® 
world, all the bees take to flight in accordance as the king 
of the bees takes to his wings, and they settle down as he 
does s6, similarly, did speech, mind, eye, ear, etc. behave. 
Becoming delighted, they (began to) praise Prana. 


3 


24 3 PRASNA UPANISAD [Il. 4 


Noticing their incredulity, sah, that Prana; on his part, 
became indifferent, and utkramate iva, seemed to rise up, 
seemed to have risen up from this (body); abhimandat, out 
of indignation. What followed his ascent is being made 
vivid with the help of an illustration. Tasmin utkramati, 
when he began to rise up; atha, then, immediately after: : 
itare sarve eva, all the others without exception, all the 
organs such as the eye; utkramante, ascend(ed); ca tasmin 
pratisthamane, and when he, the Prana, stayed on, remained 
quiet, did not rise up; sarve eva pratisthante, all of them 
remain(ed) quietly in position. Tat, with regard to this 
matter, the illustration is: Yathd, as; loke, in the world; 
maksikah, bees; sarvah eva, all of them; utkramante, take 
to flight; madhukararajanam utkramantam, as the king of 
bees, their own king, takes to his wings; ca sarvah eva. 
pratisthante, and all settle down; tasmin pratisthamane, as 
he settles down—. As is this illustration, so (did) vak, 
speech; manah, mind; caksuh, eye; Srotram, ear; and others 
(behave). Te, they; having given up their lack of faith, and 
having realized the greatness of Prana, and becoming 
pritah, delighted; stunvanti pranam, praise Prana. 


How did they praise? 


UIs AT 
UT WAT AAT ATT: | 
ws yfrat <fada: 
Wea FT AT UI 


5. This one (i.¢. Prana) burns as fire, this one is the sun, 
this one is the cloud, this one is Indra and air, this one is 


Seen eee Y 
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the earth and food. This god is the gross and the subtle, 
as well as that which is nectar. 


Esah, this one, this Prana; in the form of agnih, fire; 
tapati, burns. Similarly, he shines as siiryah, the sun. So 
also, as parjanyah, cloud; he varsati, rains. Moreover, as 
maghavan, Indra, he protects the creatures and endeavours 
to kill the demons and ogres. Esah, this one; is vayuh, air, 
diversified as different currents like dvaha, pravaha. Further- 
more, esah devah, this deity; is Peet the earth; (and) 
rayih, food, of the whole world;! sat, the gross; asat, the 
subtle; ca, and; yat amrtam, that which is nectar that 
ensures the sustenance of the gods. The point needs no 
further elaboration. 


AT ST CIATAT IU Aa Thahsoay | 
arat Usha aratit Ae: AA TAT WEN 


6. Like spokes on the hub of a chariot wheel, are fixed 
on Prana all things—rks, yajus, samas, sacrifice, Ksatriya 
and Brahmana. 


Arah iva rathanabhau, as spokes are fixed on the hub of 
a chariot wheel; so sarvam, everything, starting from faith 
and ending with name (V1.4); pratisthitam, is fixed; verily, 
prdne, on Prana; during the time of the existence of the 
‘world. Similarly, the three kinds of mantras—rcah, rks; 
yajiensi, yajus; samani, samas—(metrical, prose, and 
musical Vedic texts); and the yajfiah, sacrifice that is 


! As the earth, He supports all; and as food, He nourishes all. 
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performed with those mantras; and the ksatram, Ksatriya 
caste that protects all; ca, and; even brahma, the Brih- 
mana caste that is qualified for the performance of duties 
like sacrifice. This Prana is everything. 


matter wet cave sfersreare | 
Ta aot serfeaar as gefer 
a: amet: sfrfacsfe 91 


7. It is verily you who move about in the womb as the 
Lord of creation, and it is you who take birth after the 
image of the parents. O Prana, it is for you, who reside 
with the organs, that all these creatures Carry presents. 


Moreover, even He who is called prajapatih, the Lord of 
creatures; tvam, eva, is but you. It is you who carasi, move;: 
garbhe, in the womb—of the father (as seed) and of the 
mother (as child); and (it is you, again, who) pratijayase, 
take birth after the image of (the parents). Since you are 
the Lord of creatures, your parenthood is a pre-established 
fact. The purport is this: You, Prana, who are one, are 
identical with all in the guise of the form of all bodies and 
embodied beings. Prana, O Prana; it is tubhyam, to you 
alone; that imah prajah, all these creatures that there are, 
counting from human beings; balim haranti, carry presents, 
through the eyes etc. Since it is you yah, who; pratitisthasi, 
reside; pranaih, with the organs, eyes etc., in all the bodies, 
therefore it is proper that they should Carry presents to you. 
As you are in fact the eater, so all else is food for you only. 


Sarat i 
ey ee Recllad 
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8. You are the best transmitter (of libation) to the 
celestials. You are the food-offering to the manes that 
precedes other offerings. You are the right conduct of the 
organs that constitute the essence of the body and which 
are known as the atharvas. 


Moreover, you asi, ate; vahnitamah, the best carricr, the 
best transmitter, of libations; devandm, to the celestials, 
beginning with Indra. The svadha, food-offering; made 
pitrnam, to the manes, in the obsequial rite called Nandi- 
mukha in honour of the manes; that is the prathama, first, 
that takes precedence over the other offerings in which the 
deities dominate'—of that food-offering also, it is you 
alone who carry it to the manes. This is the idea. Further- 
more, it is you who asi, are; the satyam caritam, true, right, 
conduct, consisting in maintaining the body etc.; rsizami, 
of the organs, such as the eyes etc.: atharva- angirasam, 
which constitute the essence of the body, and which are 
called the atharvas according to the Vedic text, ‘Prana 
is indeed atharva.? 


Saeed TT area Batista T<eeeraT | 
ranraica ala qed Sarat Thea: We 


9. O Prana, you are Indra. Through your valour you 
are Rudra; and you are the preserver on all sides. You 


' The reading is deva-pradhana or deva-pradina. The first reading is 
adopted in the translation. The second reading would give the meaning, 
‘Over the offering to the gods’. The Nandi-mukha has to be performed 
before making the sacrifices to gods. 

2 Though Prina is atharva according to this quotation yet the sense- 
organs, which are but manifestations of Prana, are also atharva. 
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move in the sky —you are the sun, the Lord of all lumin- 
aries. 


Further, prana, O Prana; tvam, you; are indrah, Indra, 
the supreme Lord. Tejasd, by valour; asi, you are; rudrah, 
Rudra, engaged in destroying the world. Again, during the 
time of the existence of the universe, you, in your benign 
aspect, are the pariraksitd, preserver (of the universe) on 
every side. Tvam, you; carasi, move, for ever; antarikse, 
in the sky, by rising and setting. Tvam, you; are the siiryah, 
sun; the patih, lord; joytisam, of all the luminaries. 


Gal CAMTHAGAAAT: AT TIT: | 
WAaeiedsotea Baa wacarter 112 oll 


10. O Prana, when you pour down (as rain), then these 
creatures of yours continue to be in a happy mood under 
the belief, ‘Food will be produced to our hearts’ content.’ 


Yada, when; tvam, you; abhivarsasi, pour down by be- 
coming a rain cloud; atha, then; getting food, imah prajah, 
these creatures; pranate, live, that is to say, resort to 
activities characteristic of vitality. Or (reading prana te, 
in place of pranate), prana, O Prana; at the very sight of 
the rain you pour down, imah prajah te, these creatures 
of yours—which are one with you and which are nourished 
by your food; tisthanti, continue to be; dnandaripah, like 
people possessed of happiness: their idea being this: “Annam 


bhavisyati, food will be produced; kamaya, to our hearts’ 
content.” 
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araeet wrafaceat fasaer acta: | 
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11. O Prana, you are unpurified, you are the fire Ekarsi, 
(you are) the eater, and you are the lord of all that exists. 
We are the givers of (your) food. O Matarisva, you are 
our father. 


Besides, prana, O Prana; tvam, you; are vratyah, unpuri- 
fied — having been born first, you had none to baptise you; 
the idea is that you are naturally pure. As the fire called 
ekarsih, Ekarsi, that is well known among the followers of 
the Atharva-veda; you become the atid, eater, of all obla- 
tions. You are the satpatih viSvasya, the lord of all that 
exists—satpatih, being derived in the sense of the lord 
(pati) of what exists (sat). Or satpatih may mean holy lord. 
Vayam, we, again; are datarah, the givers, to you; adyasya, 
of food, of oblations that you partake of. Matarisva, 
O Matarigva (Air); tvam, you; are nah pita, our father 
(the word mdtarisva being taken as a Vedic use for mataris- 
van). Or, if the reading be mdtarisvanah, the meaning (of 
the sentence) will be: Tvar, you; are the pita, father; 
matarisvanah, of Matarisva (Air)". Hence also is estab- 
lished your fatherhood of the whole Universe. 


ar t aaatha sferissct ar att ar aw wether 
a a AAta eta feat at He Alewat: UL 


' Since you are identified with akasa (space), the source of air, 
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12. Make calm that aspect of yours that is lodged in 
speech, that which is in the ear, that which is in the eye, 
and that which permeates the mind. Do not rise up. 


To be brief, ya tanith te, that aspect of yours: which is 
pratisthita, lodged; vaci, in speech, which makes the effort 
of speaking as a speaker; ya Srotre, that which is in the 
ear, ca ya caksusi, and that which is in the eye; ca ya, 
and that which, the aspect which; is santata, pervasive: 
manasi, in the mind, as acts of thinking etc.; kuru, make: 
fam, that (aspect); Sivam, calm. Ma utkramih, do not 
ascend, that is to say, do not make it inactive! by ascending. 


Tae sat we Paes aq ofa 
Aide FAY Caer atest wat a AE a erie an 
att settafrate fete: wea: 11 


13. All this (in this world), as also all that in heaven 
is under the control of Prana. Protect us just as a mother 
does her sons, and ordain for us splendour and intelligence. 


In short, whatever enjoyable thing there is in this world, 
sarvam idam, all this; is verily pranasya vase, under the 
control of Prana. And Prana is even the ruler and protector 
of yat, whatever—in the form of enjoyment for gods and 
others; is pratisthitam, located; tridive, in the third heaven, 
in the form of enjoyment for gods and others. Hence, 
raksasva, protect us; mata iva putran, as a mother does her 
sons. Since all the glories natural to the Brahmanas and 


"This is according to A.G: Some translate it as unholy. 
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Ksatriyas are at your disposal, therefore vidhehi nah, 
ordain for us; Srih ca (is the same as Sriyah ca), all splen- 
dour; prajiam ca, and intelligence, that accrue from 
your continuance. This is the meaning. Thus, inasmuch 
as the greatness of Prana has been disclosed by the organs 
such as speech through His praise as the all-pervasive 
entity, therefore, Prana is ascertained as the Lord of 
creatures and the cater. 


THIRD QUESTION 


aT at BAIR: Weel WaT HT UT 
TMT Wad BIATTIASMI AAT at wfesT 
fate 1211 


1. Then Kausalya, son of Asvala, asked him, ‘O ven- 
erable sir, from where is this Prana born? How does he 
come into this body? How again does he dwell by dividing 
himself? How does he depart? How does he support the 
external things and how the physical?’ 


Atha ha, next; kausalyah ca asvatayanah, Kausalya, the 
son of Asvala; papraccha enam, asked him, ‘Although the 
greatness of Prana has thus been perceived by the organs 
which ascertained his true nature, yet he may be an effect, 
inasmuch as he forms a part of a composite thing. There- 
fore I ask: Bhagavan, O venerable sir: kutah, from what 
source; esah, this one, Prana, as ascertained; jayate, is 
born? And being born, katham, how, through what special 
function; does he ayati, come; asmin Sarire, to this body? 
What is the cause of his being embodied? This is the idea. 
And having entered into the body, katham,. how; does 
he pratisthate, dwell (in the body); pravibhajya atmanam, 
by dividing himself; kena, how, through what special 
function; does he utkramate, depart; asmat Sarirat, from 
this body? katham, how; does he abhidhatte, support; the 
bahyam, external things, in the context of the elements 
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and in the divine context; and how (does he support) 
adhyatmam, in the (individual) physical context?” The verb 
‘support’ has to be supplied. 


Tee T garam yeafa afacsisiia aear- 
5s FAT WM 


2. To him he said: You are putting supernormal ques- 
tions since you are preeminently a knower of Brahman. 
Hence I speak to you. 


Being asked thus, sah, he, the teacher; uvaca ha, said; 
tasmai, to him: To begin with, Prana himself, being in- 
scrutable, is a subject-matter of intricate questioning. You 
inquire about the birth etc. even of that Prana. Hence 
prechasi, you ask; atiprasndn, supernormal questions; 
brahmisthah asi iti, for you are preeminently a knower of 
Brahman.? Thereby I am pleased. Tasmat, hence; aham 
bravimi, I speak; te, to you, what you ask for. Listen: 


AAT UT AMT Wad AAT yer waateradar- 
Ad AAA A aAeAS Ae UI 


3. From the Self is born this Prana. Just as there can be 
this shadow when a man is there, so this Priina is fixed on 
the self. He comes to this body owing to the actions of the 


mind. 


' Questions about transcendental verities. . 
2*You know the supreme Brahman which transcends the inferior 


Brahman.’ This is only by way of encouragement.—A.G. 
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Atmanah, from the Self—from the supreme Purusa, the 
Immutable, (or) Reality; jdyate, is born; esah, this Prana 
spoken of before (Mu.II.i.2-3). Here is an illustration to 
show how. Yathd, as, in the world; there issues esd, this; 
chaya, shadow, as an effect ; puruse, when a man, possessed 
of head, hands, etc. is there as the cause; similarly, etasmin, 
on this, on Brahman, on Purusa, on Reality; dtatam, is 
spread, i.e. fixed; efat, this one, this principle that is false 
by nature, is analogous to a shadow, and is called Prana, 
just as a shadow is linked to a body. He G@yati, comes; 
asmin Sartre, to this body; mano-krtena, owing to the 
actions of the mind, that is to say, as the result of actions 
accomplished through the thought or wish of the mind, 
for the text will say later, ‘Virtue results from virtue’ etc. 
(111.7); and there is another Vedic text (on this point): 
‘Being attached, he, together with the work, attains (that 
result to which the subtle body or mind is attached)’ 
(Br.IV.iv.6). 


wT dHeatsadd fateh! wa ward 
WAT eseanaT ATT SALT ITT TAR Tats 
aeereare UY 


4. Asit is the king alone who employs the officers saying, 
“Rule over these villages, (and) these villages’, just so this 
Prana engages the other organs separately indeed. 


In the world, yathd, as, in the way in which; samrat eva, 
it is the king alone; who viniywikte, employs; adhikrtan, 
the officers, in the villages etc.—how?—by ordering, 
‘Adhitisthasva, preside over; etan graman, these villages; 
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etan graman, these villages’ ; evam eva, just so, as is the case 
in the illustration, so ; pranah, this chief Prana ; sarmidhatte, 
places, engages ; prthak prthak eva, separately indeed, in the 
respective posts; itaran prandn, the other Organs, the eye 
etc. which are its own manifestations. 


THI Vea Tear wr: cad wha 
td We YT AA UT deqad ad walt aed 
eat: aera wafer U4 


5. He places Apina in the two lower apertures. Prana 
himself, issuing out of the mouth and nostrils, resides in 
the eyes and ears. In the middle, however, is Samana. Since 
this one distributes equally all this food that is eaten, 
therefore these issue out of these seven flames. 


To turn now to the divisions. Payupasthe, in the two 
lower appertures; he places apanam, Apana, which is a 
division of himself and which exists engaged in the work 
of ejecting faeces, urine, etc. So also pranah svayam, Prana 
himself, who occupies the place of the sovereign; pratis- 
thate, resides ; caksuhsrotre, in the eyes and the ears; issuing 
out mukha-nasikabhyam, through the mouth and nostrils. 
Madhye tu, in the middle, however, in between the places 
of Prana and Apana, in the navel; there is samdnah, 
Samana, which is so called because it assimilates all that 
is caten or drunk. Hi, since; esah, this one; nayati samam, 
distributes equally (in all parts of the body); etat hutam 
annam, all this that is eaten or drunk, the food that is 
poured (as a libation) on one’s bodily fire; tasmat, there- 
fore; from the burning of what is eaten and drunk, from 
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the fire in the stomach, when it has reached the region of 
the heart,! bhavanti, there issue; efah sapta arcisah, these 
seven flames, that are lodged in the head. The idea is that 
the revelation of objects like form (or colour) etc. that 
constitutes what is. known as sceing, hearing, etc. is caused 
by Prina. 


APH gracdiasacdia: wearers wa- 
TO ATTIRE I 


6. This self (i.e. the subtle body) is surely in the heart. 
There are a hundred and one of the (chief) nerves. Each 
of them has a hundred (divisions). Each branch is divided 
into seventy-two thousand sub-branches. Among them 
moves Vyiina. 


Hi esah atma, this Self—this’ subtle body associated 
with the Self—is in fact; Ardi, in the heart, in the space 
in the heart, which is circumscribed by the lump of flesh 
shaped like a lotus. Aira, in this heart; there are in number, 
etat ekaSatam, this one hundred and one; nadinam, of the 
chief nerves. Zasam, of those chief nerves; ekaikasyah, 
each one has; Satam Satam, a hundred divisions. Again, 
prati sakhandadi-sahasrani, the thousands of sub-branches 
into which each of the (one hundred of) branch nerves 


1 The imagery is thus brought out: The digestive power in the stomach 
is the sacrificial fire; food is the oblation; and sense-knowledge is the 
flame. The seven organs in the head are: two cyes, two cars, two nostrils, 
and the mouth. These derive their capacity to act from the energy supplied 
by food. 
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is sub-divided are, in each case: dvdsaptatih, dvdsaptatih, 
seventy-two, seventy-two. Each of the hundred branches 
of the main nerves becomes (seventy-two) thousand in 
number.' Asu, among these nerves; carati, moves; the 
vital energy called vyanah, Vyana, the name being derived 
in the sense of pervasiveness. Vyana exists wholly pervading 
the body through the nerves, which like rays from the sun, 
issue in all directions from the heart. And by becoming 
particularly active in the joints, shoulders, and vital parts, 
and in the interim between the functioning of Prana and 
Apana, it becomes the performer of deeds requiring 
strength. 


wiped Jaret: WaT Get we aaa Wea aT- 
PUTAS ACTH 91 


7. Now then, Udana, when it is in its upward trend 
through the one (nerve), leads to a virtuous world as a 
result of virtue, to a sinful world as a result of sin, and to 
the human world as a result of both. 


Atha, now then; ekayda, through that one among those 
one hundred and one nerves, which proceeds upward and 
is known as Susumn§; the vital force called uda@nah, Udana, 
which moves everywhere from the sole of the feet to the 
head; urdhvah (san), when it has an upward trend; it 
nayati, leads; punyam lokam, to a virtuous world, such as 
the world of the gods; punyena karmana, as a result of deeds 


‘To sum up: There are 101 main nerves; each is divided into one 
hundred branches; and each of these branches is sub-divided into 72,000 
sub-branches. Thus the sub-branches are 727,200,000 and the total number 
of all nerves is 727,210,201. 
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that are virtuous, that are enjoined by the scriptures; (it 
leads) papam, to a sinful world, to hell, to birth among 
beasts and so on; papena, asa result of sin, which is opposed 
to those (virtuous deeds); (and it leads) manusyalokam, 
to the human world; ubhabhyam eva, as a result of both 
virtue and vice, when they predominate equally. The verb. 
‘leads’ has to be supplied (everywhere). 


afecat © FT Ae: WT Beaty wa AAT WTA 


Tent: | Geert At Saat AAT FRACaTIA aera 
WarHead: T AAA ATAeats: USI 


8. The sun is indeed the external Prana. It rises up 
favouring this Prana in the eye. That deity that is in the 
earth, favours by attracting Apana in a human being. The 
space (i.e. air) that is in the middle, is Samana. The (com- 
mon) air is Vyana. 


Adityah ha vai, it is the well-known sun indeed, in the 
divine context; that is the bahyah pranah, external Prana 
(i.e. Prana in external manifestation). Esah, this one, that 
is such; udayati, rises up; it is this one indeed (that rises) 
anugrhnanah, favouring; enam pranam, this Prana; ca@k- 
susam, that exist in the eye, in the bodily context; that is 
to say, it favours by vouchsafing light for the eye in the 
matter of its perception of form. Similarly, ya devata 
prthivyam, the deity that is well known as identified with 
the earth; sa esa, that very one, exists by vouchsafing 
favour; avastabhya, by attracting, keeping under control— 
by the fact of pulling down; apanam purusasya, the vital 
function called Apana in a human being; this is the-idea. 
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For otherwise the body would fall because of its weight 
or would fly up into the sky if left free. Yat (rather yah) 
antara, that which is in the middle, in the space that exists 
in between heaven and earth, the air there being referred 
to by the word space on the analogy of one silting on a 
scaffolding;! sah, it, that air; which is samanah Samana— 
that exists there, helping the vital function called Samana; 


- this is the-idea. For, in common with the air (in the inter- 


space), Samana has the similarity of existing in the space 
within.? And vayuh, the air in general, that exists externally 
is Vyana, because of the similarity of pervasiveness.” That 
is to say, it stays there helping the (vital function called) 
Vyana. 


ast EF al Valedearquanadd: | Grdafateat- 
Aahe APSA: WEI 


9. That which is. well known as luminosity, is Udina. 
Therefore, one who gets his light extinguished, attains 
rebirth together with the organs that enter into (his) mind. 


That which is tejah ha vai, well known as common* 
luminosity outside; is udanah, Udana, in the body; that is 
to say, it favours the vital function called Udana with its 


1 In the sentence, ‘The scaffolding is shouting’, ‘scaffolding’ stands for 
the men sitting on it. Similarly ‘space’ here stands for the ‘air’ in space. 
2 Vayu resides in the space between earth and heaven, and Samana 
in the space within the body. The point of resemblance is residence within 
space. 
3 Air pervades the world, and Vyana pervades the body. 
4 As distinguished from its special manifestation as the sun. 


4 
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light. Since the agency (viz Udiana) that causes one’s leaving 
the body is of the nature of luminosity, and (while staying 
in the body) it is favoured by external light, tasmdt, there- 
fore; when an ordinary man upasantatejah, gets his natural 
light extinguished, then it is to be understood that his life 
is exhausted and he is about to die. Sah, he; attains punar- 
bhavam, another body (rebirth). How? Indriyaih, together 
with the organs, counting from speech; sampadyamdanaih 
manasi, which enter into the mind. 


APSA ATTA | STRATA Ach: ASIA 
Waster Vir Aas 12 oll 


10. Together with whatever thought he had (at the time 
of death), he enters into Prana. Prana, in association with 
Udana and along with the soul, leads him to the world de- 
sired by him. 


Yaccittah, whatever thought he might have had, at the 
time of death; tena, together with that very thought, and 
together with the organs; dydati pranam, he (the creature) 
enters into Prana, the chief vital function. The purport is 
that at the time of death, the activities of the organs having 
declined, he continues to live only through the functioning 
of the chief Prana (vital energy). Then the relatives say, ‘He 
breathes’, “He is alive.’ That pranah, Prana, again; yuktah 
fejasa@, in association with the function called Udina; 
and saha atmand, along with the soul, the master that 
enjoys ;—that Prana, thus associated only with the function 
called Udana—, nayati, leads—that enjoyer (of the fruits 
of work)—, makes him reach, under the influence of 
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virtuous and vicious actions; /okam yathasamkalpitam, a 
world as was desired by him.’ 


aq ud fret wot Ae aT aT THT rats Walt 
TAT: SHH: FAA 


11. The line of progeny of any man of knowledge who 
knows Prana thus, certainly sustains no break. He becomes 
immortal. Pertaining to this there occurs this mantra. 


Yah vidvan, any illumined man who; veda, knows; 
pranam, Prana; evam, thus, as possessed of the descrip- 
tions set forth before,-viz origin etc.; for that man is being 
stated this result accruing in this world and the next. Asya, 
for him, for that man of knowledge; prajah, line of progeny 
consisting of sons, grandsons, etc.; a ha hiyate, certainly 
sustains no break. And when his body falls, he bhavati, 
becomes; amrtah, immortal, through his identity with 
Prana. Tat, pertaining to this idea; bhavati, there occurs; 
esah Slokah, this mantra, in the form of brief statement 
expressive of this idea: 


serhraratet cart fret At TAT | 
earn aa sore farrearaeasset 
famraratrega Stet UU 

fa saaitrate geil: SRA: 1 


t As an aspirant, he had desired heaven ctc. when engaged in sacrifices 
and meditation. That thought becomes again prominent at the ume of 
death and results in the attainment of that very world. 


\ 
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12. Having known the origin, coming, lodgment and 
fivefold overlordship and the physical existence of Prana, 
one achieves immortality. Having known, one achieves 
immortality. 


Vijnadya, having known the Prana thus: wtpattim, the 
origin of Prana, from the supreme Self (III.3); dyatim, 
(his) coming to this body, through the actions of the mind 
(111.3); sthanam, (his) lodgment, in such places as the lower 
apertures (III.5); ca paticadha vibhutvam, and (his) fivefold 
overlordship, (his) ordering, likea sovereign, of the different 
functions of Prana in five-ways like a sovereign (III.4); his 
existence externally in the form of the sun etc., and adhyat- 
mam, in the body as the eye etc. ;—(one) asnute, achieves; 
amrtam, immortality. The repetition of ‘vijfiaya amrtam 
asnute, having known, he achieves immortality’ is by way 
of concluding the Question. 


FOURTH QUESTION 


TT et ait met: eg) weal Ter 
Sit carte! eae ae ee 
maf weit ae waft afeaq at aenfaften 
Weedtha U2 


. Then the grandson of Sirya, born of the family of 
ae asked him, ‘O adorable sir, which are the organs 
that go to sleep in this person? Which keep awake in him? 
Which is the deity who experiences dream? To whom occurs 
this happiness? In whom do all get merged?’ 


Atha, next; saurydyani gargyah, the grandson of Sirya, 
born of the family of Garga; papraccha ha, asked: enam. 
this one. All about the impermanent, mundane existence. 
that relates to manifested things, that is comprised within 
the domain of lower knowledge (i.e. of ignorance), and 
that consists of ends and means, have been fully dealt with 
in the three (previous) Questions; now are begun the suc- 
ceeding three Questions, since it is necessary to speak about 
that auspicious, calm, unchanging, immutable Truth which 
is called Purusa, who cannot be thought of in terms of 
ends and means, is beyond the vital force, the mind and the 
senses, exists everywhere internally and externally, and is 
birthless and the subject-matter of superior knowledge. 
As to that, the questions are now being raised with a view 
to stating of what characteristics is that Immutable, from 
which supreme Immutable, as stated in the second 
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Mundaka, all objects are born like sparks from a blazing 
fire, and into which they merge again (Mu.II.1.1); which are 
all those things that emanate from the Immutable; and 
how, becoming separated, they merge there itsclf. bhaga- 
van, O adorable sir; Kani (Karanani), which organs; asiin 
puruse, in this person, possessed of head, hands, etc.; 
svapanti, go to sleep, desist from their own functions. And 
kani, which; asmin, in this one; ja@grati, keep awake, con- 
tinue in the state of sleeplessness, go on performing their 
functions? Among those characterized as body and organs, ' 
Katarah esah devah, which is this deity, who; pasyati 
svapnan, experiences dreams? Dream means the perception 
(of objects) within the body, like those in the waking state, 
by one who has ceased from the perception of the waking 
state. The idea is this: Is that activity performed by a deity 
identified with the effect (viz body or Prana), or by some- 
one identified with the senses (and mind)? Kasya, to whom; 
bhavati, occurs; etat sukham, this happiness, that is calm 
(i.e. taintless), effortless (i.e. undisturbed), and unobstruct- 
ed,* and that emerges on the cessation of the activities of 
the dream and waking states? At that time, kasmin nu sarve 
sampratisthitah bhavanti, in whom do they all remain com- 
pletely unified, after desisting from the activities of the 
dream and waking states? The idea is this: like the juices 
(collected from various flowers) merging in the honey (of a 


" Karya, effect, is the body or Prana, and karandani, the organs, with the 
mind at their head. In the reading karya-karanani, kdranani, cause, means 
the clements from which the body ctc. are produced. « 

* Taintless, untouched by external objects: effortless, expressing itself 
when all disturbances cease, as does the light of'a lamp placed in a windless 
place; unobstructed, unending, it being one with the supreme Bliss. 
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beehive), or the rivers entcring into the sea, they bhavanti, 
become; sampratisthitah, blended without the possibility 
of being distinguished. ! 

Objection: Since on the analogy of a discarded imple- 
ment, a scythe for instance, it can be held that the organs 
desist from their respective duties and rest separately, each 
in itself, during sleep, therefore, whence can arise in the 
questioner the surmise that the organs of the sleeping person 
gel merged somewhere? 

Answer: The surmise (of the questioner in the text) is 
quite reasonable. Since in relation to the objects of the 
waking state the organs (are seen to) stand as a composite 
‘whole for the benefit of a master and are not independent, 
therefore, in consonance with the very fact that composite 
things are dependent on someone else, it is but reasonable 
to assume that they become unified in someone even in 
sleep. Hence this question is quite in keeping with that 
conjecture. In the present context the question, ‘In whom 
do they all remain completely unified,’ is meant to imply, 
“Who may he be?’—the question being put by one who 
wants to know something special about the entity in which 
all the aggregate of body and organs get merged during 
sleep and cosmic dissolution.” 

' There are five questions here: The first relates to the perceiver of the 
waking state. That entity whose cessation from activity leads to dream, 
must be the actor in the waking state. The second question is, "Whose 
function is it to maintain the body in all the three states” The third relates 
to the perceiver of the dream; the fourth to the enjoyer of sleep, The fifth 
asks about the Turiya, the Fourth, the Sclf, free from the three states of 


wakefulness, dream, and slecp. 
2 It is the absolute Self that the questioner wants to know, and not the 


conditioned Self that supports all. 


Ocha eens ~— 
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wat Udinese watwatet) at: oa: GTeeTT: 
aes Ft Aq Aa We At aaetahrate) Fr cele 
geet at yor at veer a fret + teat 7 eat 
naftaat aed Acad a faqsd Farad cafadten- 
Fat UI 


2. To him he said, O Gargya, just as all the rays of the 
setting sun become unified in this orb of light, and they 
disperse from the sun as it rises up again, similarly all that 
becomes unified in the high deity, the mind. Hence this 
person does not then hear, does not see, does not smell, 
does not taste, does not touch, does not speak, does not 
grasp, does not enjoy, does not eject, does not move. People 
say, “He is sleeping.’ 


Tasmai, to him; sah, he, the teacher: uvdca ha, said: 
‘O Giargya, hear what you asked about. Yatha, as; the 
maricayah, rays; arkasya, of the sun; astam gacchatah, 
that is setting, becoming invisible; sarvah, all, without 
exception; eki-bhavanti, become unified, inseparable, in- 
distinguishable; etasmin tejomandale, in this luminous orb, 
in this sun that is like a mass of light: punah, again; tah, 
they, the rays of that very sun; udayatah punah, while it is 
rising again ; pracaranti, disperse; —as is this illustration—, 
evam ha yai, in a similar way indeed; sarvam fat; all that, 
all the senses and their objects: eki-bhavati, become unified: 
pare deve manasi, in the high deity, in the fully luminous 
mind—since the deities of the eye etc. are dependent on 
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(that of) the mind, the latter is their high deity; in that 
(mind) they become united, lose their distinction. during 
dream (and sleep), like the rays in the solar orb, And when 
a man is about to wake up, they emanate—they proceed 
to their respective functions—from the mind itself just 
like the rays radiating from the orb. Since the ears etc., 
which are the organs of perception of sound etc., desist 
from their function as organs, and thus seem to be unified 
in the mind,' tena, therefore; tarhi, at that time, during 
the time of sleep; esah purusah, this person—to wit, a person 
named Devadatta; na Srnoti, does not hear; na pasyati, 
does not see; na jighrati, does not smell; na rasayate, 
does not taste; na sprsate, does not touch; na abhivadate, 
does not converse; na adatte, does not grasp; na dnanda- 
yate, does not enjoy; na visrjate, does not eject; na iyadyate, 
does not move; dcaksate, they, the common people, say: 
Ssvapiti iti, he is asleep. 


rns Uti gt oaft més = ar 
UIST SATISaTTTAA ASMTSTAT waa wor 
WATaeaaa: HTT: 31 


3. It is the fires (i.e. the functions resembling fire) o' 
Prana that really keep awake in this city of the body. Tha 
which is this Apana really resembles the Garhapatya 
Vyana resembles the Anvaharyapacana. Since the Aha- 
vaniya is obtained from Garhapatya which is the (former’s) 

' The senses cannot actually become identified with the mind, since the 


mind:is not their material cause. They simply give up their activities and 
continue to exist in their dependence on the mind. 
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source of extraction, therefore Prana conforms to Aha- 
vaniya (because of its issuing out of Apiina’). 


When the organs, such as the ear, sleep efasmin pure, 
in this city of the body, which is possessed of nine gates; 
pranagnayah, the five divisions of the vital function count- 
ing from Prana, which are comparable to fires; jagrati, 
keep awake. The resemblance with fire is being stated: 
Esah apanah ha vai garhapatyah, this Apana is really (the 
sacrificial fire called) Garhapatya. How that can be so is 
being stated: Since the other fire called Ahavaniya is 
praniyate, obtained (extracted)—at the time of the Agni- 
hotra sacrifice—; gdrhapatyat pranayanat, from the Gar- 
hapatya fire which is the (former’s) source of extraction, 
therefore, from the derivative sense of ‘that from which 
something is taken away’, Garhapatya fire is the pranayana, 
the source of extraction. Similarly, for a man in sleep, 
Prana moves through the mouth and nostrils, having been 
extracted, as it were, from the function called Apina. 
Therefore Prana is comparable to Ahavaniya. As for 
vydnah, Vyana, since it moves out from heart through the 
daksina, right, orifice, and is thus associated with the 
daksina, southern direction, therefore it is (the fire called) 
Daksinagni, known otherwise as Anvaharyapacana. 


WSSU Aaaaialedt AH Aaa A AA: | 
WAT Ala ATA: | WeHoAalera: | A Wa BSATA- 
Aatedal Wate % 11 


" Apina draws in the breath and fills up the lungs; from that inner air 
Prana comes out as the outgoing breath. 
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4. That Samiina (is the priest called Hota), because it 
strikes a balance between exhalation and inhalation which 
are but (comparable to) two oblations. The mind is verily 
the sacrificer. The desired fruit is Udana, which leads this 
sacrificer every day to Brahman. 


The two oblations consisting of ucchydsa-nihsvasau, 
exhaling and inhaling; are the Ghuti, two oblations, of the 
Agnihotra sacrifice, as it were, just because of the similarity 
of being two in number. Yat, since—since these are 
oblations; and since that vital function (called Samana) 
samam nayati, strikes a balance, for ever; between etau 
Ghuti, these two oblations, so as to ensure the maintenance 
of the body; iti, therefore, it is here verily the priest called 
the Hota, because of the similarity of carrying the oblations 
(like the priest), and this despite the fact that it is called a 
fire (in the earlier paragraph). Which is it? Sah samanah, 
it is Samana. And therefore, the sleep of an illumined man 
is verily a performance of the Agnihotra sacrifice. There- 
fore the idea implied is that the illumined man is not to be 
considered a non-performer of rites. It is thus that in the 
Vajasaneyaka it is said that all the component parts of 
the body and organs of this illumined man perform sacri- 
fices at all times even while he sleeps.' Such being the case, 


1 By the text, ‘Vak citah, pranah citah, caksuh citah,’ etc. in the Vaja- 
sancyaka, it is enjoined that onc should think of the activity of each 
function of the Priina as a performance of sacrifice. And so it is pointed 
out that the organs of knowledge and action continue their sacrifices even 
during the sleep of a man who knows thus. The text there is meant as a 
praise of this knowledge. Similarly, in the present context the purpose is» 
not to enjoin a meditation, it being out of place under this topic of tran- 
scendental knowledge, but to eulogise illumination. 
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manah ha vava yajamanah, it‘is the mind that is the sacr- 
ficer, which keeps awake after having poured (as oblation) 
the external organs and their objects into the wakeful fires 
of Prana, and which seeks to reach Brahman, like (an 
actual yajamana, sacrificer, seeking to reach) heaven which 
is the result of Agnihotra. The mind is imagined to be the 
sacrificer, because, like the sacrificer, it acts as the chief 
among the aggregate of body and senses, and because it 
sets Out for Brahman, just as the sacrificer does for heaven. 
{staphalam eva, the result itself of the sacrifice; is udanah, 
the vital function called Udiana, because the achievement 
of the result ofa sacrifice depends on Udana. How? Sah, he, 
Udana; ahah ahah, every day; gama yati, leads; yajamanam, 
the sacrificer, called the mind; to brahma, Brahman, the 
Immutable, as though to heaven, during the time of sleep, 
after causing the mind to Cease even from the. dream 
activities. Hence Udana takes the place of the result of the. 
sacrifice. 


Thus is praised the illumination of the enlightened man 
by showing that, Starting from the time of cessation from 
activity of the ear etc., till the time that he rises up from 
Sleep, he enjoys the fruit of all sacrifices, and his sleep is 
not a source of evil as it is in the case of an unenlightened 
man; (and all this is meant as a praise), for (on a con- 
trary view) it cannot be held that in the enlightened man 

- alone the ears etc. Sleep, or that the fires of the Pranas keep 
awake, or that (only) his mind alone enjoys freedom in the 
.dream and wakeful states and then goes to sleep every day: 
for the fact of passing through the three states of waking, 
dream, and sleep is similar for all Creatures. Hence it is 
reasonable to say that this is only a eulogy of enlighten- 
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ment. As for the question, ‘Which is the deity who ex- 
periences dream?’, that is being answered: 


art Se eet afemmquat: age queue 


5. In this dream state this deity (i.e. the mind) experiences 
greatness. Whatever was seen, it sees again; whatever was 
heard, it hears again; whatever was perceived in the dif- 
ferent places and directions, it experiences again and 
again; it perceives all by becoming all that was seen or 
not seen, heard or not heard, perceived or not perceived, 
and whatever is real or unreal. 


- Altra svapne, in this state of dream, when the organs, 
such as that of hearing, cease to function, and the vital 
forces, counting from Prana, keep awake for the main- 
tenance of the body—in this intermediate state (between 
waking and sleep) before entering into deep sleep; esah 
devah, this deity (the mind), that has withdrawn into itself 
all the organs such as the ear, like the rays of the setting 
sun; anubhavati, experiences, attains; mahimanam, great- 
ness, consisting in assuming diverse forms of subject and 
object. 

Objection: The mind is an instrument of the perceiver 
in the matter of experiencing greatness. Hence, how is it 
said that the mind experiences independently? It is, indeed, 
the soul, (conscious of the body), that can be free (in dream). 
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Answer: That is no defect, for that freedom of the soul 
is a result of its being conditioned by the mind, inasmuch 
as the soul by itself does not in reality cither dream or 
keep wake. That its wakefulness and dream are caused by 
the limiting adjunct of the mind has been stated in the 
(following text of the) Vajasaneyaka Upanisad: ‘Being 
associated with the mind, and being identified with dream’, 
‘it (i.e. the soul) thinks, as it were, and it shakes, as it were’, 
cic. (Br.IV.iii.7). Therefore it is quite logical to speak of the 
independence of the mind in the matter of experiencing 
diverse manifestations. Some assert that if the soul is con- 
ditioned by the mind in dream, its self-luminosity! will 
remain unestablished. (But) that is not so. That is a false 
notion of theirs, caused by non-comprehension of the drift 
of the Upanisads, inasmuch as even all such talk about 
the Self—starting with (the texts dealing with) self- 
luminosity and ending with emancipation—is within the 
range of ignorance. It is caused by such conditioning 
factors as the mind. And this conclusion is arrived at 
according to such Vedic text as: ‘When there is something 
else, as it were, then one-can see something. ... (Br.IV. 
111.31); “For him there is no contact with sense-objects’; 
‘But when to the knower of Brahman everything has be- 
come the Self, then what should one see and through what?’ 
(Br.II.iv.14). Accordingly, this doubt arises only in those 


" As shown in Brhadaranyaka, LV.iii.14: “When he dreams, he takes 
away a little of the impressions of this all-embracing world (the waking 
state), he himself puts the body aside and himself creates (a dream body) 
revealing his own lustre by his own light....In this state he becomes 
self-cffulgent.’ If the Self continues to be conditioned by the mind in 


dream, one may well suspect that the effulgence of knowledge revealed 
there does not belong to the Self. 
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who have imperfect knowledge of Brahman, but not in 
those who have realized the non-dual Self. 

Objection: If such be the explanation, the specific state- 
ment, ‘In this state (i.e. dream) he becomes self-effulgent’ 
(Br.1V.iii.9), becomes meaningless. 

The answer to this is being given: This objection of yours 
falls far short of your mark, since the self-effulgence will 
be much more meaningless if the Self is (really) delimited 
within the heart according to the Vedic text, ‘lies in the 
Space’ that is within the heart’ (Br.Il.i.17). 

Objection: Though, as a matter of fact, this defect does 
arise from that point of view, yet half the weight (of this 
defect) is removed in dream by the fact that the Self be- 
comes then self-effulgent in Its isolation (i.e. dissociation 
from the mind).? 

Answer: Not so; for even there (in sleep), persists the 
association (of the Self) with the nerves extending up to 
the pericardium (i.e. the whole body) in accordance with 
the Vedic text, “(When it becomes fast asleep, . . . it comes 
back along the seventy-two thousand nerves, called Hita, 
which extend from the heart to the pericardium), and sleeps 
(i.e. remains) in the body’ (Br.II.i.19); and therefore it is a 
vain intention to remove the (remaining) half weight even 
in sleep through your reliance on the argument of the self- 
effulgence of the person. 

Objection: What then is meant by saying that ‘the 
person becomes self-cffulgent in this state’ (Br. IV. iii. 9)? 


' The ‘Space’ (@kdsa) here stands really for the supreme Self; but a 
literal interpretation leads us astray. | 

? The remaining defect will be removed in the state of slecp, where the 
Self alone exists—this is the implied idea. 
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Pseudo-Vedantin: That Vedic text has no application 
here, since it belongs to a different branch (of the Vedas). 

Objection: Not so, since it is desirable that the Vedic 
texts should all lead to an identical conclusion, for it is the 
one Self that is the subject-matter of the Upanisads and 
that is sought to be taught and understood. Hence it is 
necessary that the self-cffulgence of the Self in dream should 
be upheld, for the Vedas serve to reveal the real truth. 

Vedantin: In that case, hear the purport of the Vedic 
passage by giving up all conceit, for not through conceit 
can the meaning of the Vedas be mastered even in a hundred 
years by all the people who pose to be learned. As the Self, 
sleeping in the space within the heart and in the nerves, 
spreading from the heart to the pericardium, can be shown 
to be distinct from them just because It has no (natural) 
association with them, and thus the Self’s self-effulgence 
does not become negated, similarly, although the mind 
persists (in dream), together with the impressions activated 
by ignorance, desire, and past actions, yet the most arrogant 
sophist cannot deny then the self-effulgence of the Self 
which, while remaining totally dissociated from the entire 
group of body and organs, witnesses through ignorance 
the mental impressions created by past actions like some- 
thing different from Itself; for the witnessing Self(then) 
remains distinct from the impressions that form the objects 
visualized (by It). Hence it has been well said that when 
the organs merge into the mind which, however, remains 
unabsorbed, (the Self,) as identified with the mind, sees 
dreams. 

How the mind experiences its diverse manifestations is 
being said: Being under the influence of the impressions 
of any object— be it ofa friend or ofa son etc.— yat, which; 
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drstam piirvam, was seen earlier; it pasyati, sees: it seems 
to think through ignorance that it sees the vision resembling 
the son or the friend, called up by those impressions of 
the son, friend, etc. So also, srutam artham, whatever was 
heard; anusrnoti, it seems to hear thereaf ter, under the in- 
fluence of its impressions. Similarly, whatever was pratya- 
nubhitam desadigantaraih, perceived as belonging to the 
different places and quarters; it pratyanubhayati, experi- 
ences, appears to experience, through ignorance: punah 
punah, time and again. So also whatever was drstam, seen, 
in this birth; and adrstam, not seen, that is to say, seen 
in another birth; for no impression can be left by what is 
absolutely unseen. Similarly, with regard to Srutam ca 
asrutam ca, whatever was heard and not heard ; anubhiitam, 
what was perceived, in this life through the mind alone; 
ananubhiitam ca, and whatever was not perceived, that is 
to say, was perceived by the mind itself in another birth: 
ca sat, and what is true, for instance the real water etc. ; 
ca asat, and what is false, for instance, water in a mirage 
etc. To be brief, it pasyati, sees; sarvam, all, enumerated 
or not; sarvah (san), by becoming all, by becoming con- 
ditioned by all the mental impressions. Thus the deity, the 
mind, sees the dreams in its unification with all the organs. 


6. When that deity, (the mind,) becomes overwhelmed 
by (the solar) rays (called bile), then in this state the deity 
does not see dreams. Then, at that time, threre occurs this 
happiness in this body. 


S 
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Yada, when, at the time when; fejasa, by the light, by 
the solar light, called bile’, that is lodged in the nerves; 
sah, the deity, called mind; bhavati, becomes; completely 
abhibhiitah, overwhelmed —when the doors* for its ten- 
dencies arc closed down; then the rays of the mind, together 
with the organs, get collected in the heart. The mind is in 
sleep when, like fire in wood, it exists in the body, per- 
vading it as a whole, in the form of general (as opposed to 
particularized) consciousness. Atra, at this time; esah, 
this; devah, deity (lit. the luminous one), called the mind; 
na pasyati syapnan, does not see dreams, the doors of vision 
having been closed by the light. Atha tadd, then at that 
time; efasmin Sarire, in this body; bhavati, occurs: etat 
sukham, this happiness that is of the nature of unobstructed 
Consciousness; that is to say, Bliss then pervades the whole 
body in a general way and it remains undisturbed. 

At this time, the body and organs that depend on 
ignorance, desire, and the result of past actions, become 
inactive, When these become quiet, the nature of the Self, 
that appears distorted owing to the limiting adjuncts, 
becomes non-dual, one, auspicious, and calm. In order to 
indicate this state through a process of (successively) 
merging into it the subtle forms of earth etc. that are 
creations: of ignorance, the text cites an illustration: 


a 7a aT aah aad dst ud za 
aq At WC seat Anfaced 1911 


* As also by the Consciousness, called Brahman, where the mind 
merges. 


* Impressions of past actions that can produce dream. 
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7. To illustrate the point: As the birds, O goodlooking 
one, proceed towards the tree that provides lodging, just so 
all these proceed to the supreme Self, 


Sah, that illustration, is this: Yathd, as; somya, O good- 
looking one; vayamsi, birds; sariipratisthante, proceed to- 
wards; vasovrksam, the tree that provides lodging; evam 
ha vai, just so, just as it is in the illustration; sarvam, all— 
that will be enumerated; saipratisthate, proceeds; pare 
atmani, to the supreme Self, to the Immutable. 


qfaeat a Gfeetarar assqearssqiarat A Aseat 
CATA AT AMT AYATAT AISSHTATSSHTIATAT 
WERT Kee TAA A Ades TAT + aes 
Ree waded FT aaT caifaded a ala aatet = 
eel assert Aerated A TET fra 
fated 4 Wel A Wtee 4 A Het a afeea 
qt wWearedemead =. fd a Aaa = 
trea fairer a sea feeaet wien 


8. Earth and the rudiment of earth, water and the rudi- 
ment of water, fire and the rudiment of fire, air and the 
rudiment of air, space and the rudiment of space, the 
organ and object of vision, the organ and object of hearing, 
the organ and object of smell, the organ and object of taste, 
the organ and object of tauch, the organ and content of 
speech, the hands and the object grasped, sex and enjoy- 
ment, the organ of excretion and the excreta, the feet and 
the space trodden, the mind and the content of thought, 
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understanding and the content of understanding, egoism 
and the content of egoism, awareness and the content of 
awareness, the shining skin and the object revealed by that, 
Prana and all that has to be held by Prana. 


What are all those things? Prthivi, the gross earth, pos- 
sessed of the five attributes;' ca, and; its cause, the prthivi- 
matra, rudiment of earth, the fine form of smell. Similarly 
Gpah ca apo-matra ca, water and the rudiment of water; 
tejah ca tejo-matra ca, fire and the rudiment of fire; vayuh 
ca vayu-matra ca, air and the rudiment of air; akasah ca 
akasa-matra ca, space and the rudiment of space. That is 
to say, all the gross and subtle elements. So also caksuh, 
eye, the organ; ca riipam, and the object of sight; srotram 
ca Srotavyam ca, ear and the object of hearing; ghranam 
ca ghratavyam ca, the organ and the object of smell; rasah 
ca rasayitavyam ca, the organ and the object of taste; tvak 
ca sparSayitavyam ca, the organ and the object of touch; 
vak ca vaktavyam ca, speech and the content of speech; 
hastau ca adatavyam ca, the two hands and the objects to 
be grasped; upasthah ca anandayitavyam ca, sex and what is 
enjoyed ; payuh ca visarjayitavyam ca, the organ of excretion 
and what is excreted; padau ca gantavyam ca, the two feet 
and the place walked over. Thus (it is to be understood) 
that the organs of knowledge and the organs of action 
have been enumerated. Manah ca, the mind, that has been 
already mentioned; mantavyam ca, and the object of the 


Sound, touch, colour, taste, and smell, the last one being the essential 
attribute of earth. The four others are the essential qualities of space, air, 
fire and water respectively. These rudimentary elements combine to form 
the gross composite elements, their names being given according to the 
predominance of one or the other. : 


9 


we e) 


IV. 9] PRASNA UPANISAD 


mind (what is thought of); buddhih, understanding, the 
faculty of ascertaining; ca boddhavyam, and the object to 
be ascertained. Aha@nkarah, the internal organ charac- 
terized by egoism; ca, and; ahamkartavyam, the object of 
egoism. Citiam, the internal organ possessed of conscious- 
ness; ca cetayitavyam, and the object to be conscious of. 
Tejah, the skin—as distinct from the organ of touch, and 
possessed of lustre; the object’ revealed by it is vidyora- 
yitavyam. Pranah is what is called Sitra (Hiranyagarbha, 
who strings together everything); vidhdrayitavyam, is all 
that is held, strung together by Him. (All these merge in 
the supreme Self) for, the entire range of body and organs, 
combining for the sake of some one else and consisting of 
name and form, extends thus far only. 


Neat in order is that reality of the Self that has entered 
here (in the body)—like a reflection of the sun in water, 
etc.—as the enjoyer and the agent of action. 


uy fe xcet eqset Atay sat wafaar ART ater 
Sal faAATAT Far: | 7 Gesere arene Anfassd 11 


9. And this one is the seer, feeler, hearer, smeller, taster, 
thinker, ascertainer, doer—the Purusa (pervading the 
body and organs), who is a knower by nature. He becomes 
wholly established in the supreme, immutable Self. 


Hi, and; esah, this one (this Self); is the drasta, seer; 
sprasta, toucher (feeler); Srota, hearer; ghratd, smeller; 


'T.e. the skin itself that is the seat of the organ of touch. 
? According to A.G. 
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rasayitd, taster; manta, thinker; boddhd, ascertainer ; kartd, . 
doer. The word vijidna, when derived in the (instrumental) 
sense of ‘that by which anything is known’, means such 
instruments as the intellect; but the word here is derived 
in the nominative sense of ‘that which knows’. So vijiidndt- 
ma means the reality which has that nature or which is a 
knower by nature. He is purusah, because he fills up, in 
its entirety, the aggregate of the body and organs that has 
been spoken of as a limiting adjunct. And as the reflections 
— of the sun in water, etc. —enters into the sun etc. (when 
the water etc. is removed), so this Self gets wholly estab- 
lished pare aksare dGtmani, in the supreme immutable Self, 
which persists as the last resort of the universe. 


The result achieved by one who realizes his identity with 
that supreme Self is being stated: 


Tara wht # At ef qeeqamerdeaaed 
UAT AIG ART AAT w ada: wal wafer aay 
TITH: Wold 


_ 10. He who realizes that shadowless, bodiless, colour- 
less, pure, Immutable attains the supreme Immutable 
Itself. O amiable one, he, again, who realizes,! becomes 


omniscient and all. Illustrative of this there occurs this 
verse: 


It 1s being stated that he pratipadyate, attains; param 
eva aksaram, the supreme Immutable Itself , which has 


‘ This translation follows A.G. 


J 
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the characteristics going to be stated. Sah, he; (attains 
the Immutable) ; yah ha vai, who perchance, having become 
free from all desires; vedayate, realizes; tat, that which 
is; acchayam, free from shadow, from ignorance; asariram, 
bodiless, devoid of a body conditioned by all the limiting 
adjuncts constituted by name and form; alohitam, devoid 
of redness, free from all such qualities as redness. Since 
this is so, therefore (It is) subhram, pure: being free from 
all attributes. It is aksaram, the immutable, the True, called 
Purusa (the all-pervading, indwelling Entity)—without 
Prana, not conceivable by the mind, auspicious, calm, 
coexisting with all that is within and without, and birthless. 
Tu, again; somya, O amiable one; yah, he, the renouncer 
of everything, who knows, becomes sarvajiiah, omniscient; 
nothing can possibly remain unknown to him. Formerly 
he was not omniscient owing to ignorance; again, when 
ignorance is removed by knowledge, sah bhavati sarvah, 
he becomes all. Tat, with regard to that point; bhayati 
esah Slokah, there occurs this verse, which sums up the 
above idea. 


fastatcat Ue Saher ae: 

wr watts atest As | 
Tat Sead Ae AT 

YT Aaa: Tarararaarter 12 Lil 
afr seaafrafe aget: sea: 1 


11. O amiable one, he who knows that Immutable into 
which the cognizing Self-—(the Purusa who is naturally 
a knower)—as also the organs and the elements together 
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with all the deities merge, that omniscient one enters into 
everything, 


Somya, O amiable (or good-looking) one; yah tu veda- 
yate, he who knows; tat aksaram, that Immutable; yatra, 
into which; vijianatma, the entity that is by nature a knower 
(IV.9); and pranah, the organs, such as the eye; bhittani, 
and the elements such as earth: saha devaih, together with 
the deities, such as Firé etc.: sampratisthanti, merge; sah 


sarvajnah, that omniscient one; dvivega (is the same as 
Gvisati) enters; into sarvam, everything. 


FIFTH, QUESTION 


oT et en Aaa: Weel a at zs ae 
TUTAT TOTAAL HTA TEATS I ada Da WT aa 
wale Baier | ae OW SAT UH 


1. Next, Satyakama, son of Sibi, asked him, ‘O venerable 
sir, which world does he really win thereby, who among 
men, intently meditates on Om in that wonderful way till 
death?’ To him he said: 


_ Atha ha, next; satyakamah Saibyah, Satyakama, son of 
Sibi; papraccha enam, asked him. Now then, this Question 
is begun in order to enjoin the meditation on Om as a means 
to the realization of the inferior and the superior Brahman. 
Bhagavan, O venerable sir; sah yah ha vai, anyone, any rare 
person; manusyesu, among men; who, after withdrawing 


the organs from external objects and concentrating his : 


mind on Om, on which he superimposes the idea of Brah- 
man through devotion; abhidhyayita, should intently 
meditate; omkdaram, on Om; tat, in that wonderful way; 
prayanantam, till death, that is to say, for the whole life; 
(which world does he conquer)? The meaning of the term 
‘abhidhyana, intense meditation’, is to have such an un- 
broken current of the idea of self-identification (with the 
object of meditation) as is not vitiated by other states of 
consciousness of a different order, and which is com- 
parable to the (unflickering) flame of a lamp in a windless 
place. There being many worlds that can be achieved 
through meditation and rites, Katamam vava lokam, which 
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of the worlds; sah jayati tena, does he conquer thereby, 
by that meditation on Om, who undertakes such a lifelong 
vow, aided by such multifarious forms of yama and niyania 
(i.e. control of body and organs, and observance of moral 
injunctions) as truthfulness, abstinence from sexual pleas- 
ure, noninjury, non-acccptance of presents, dispassion, 
monasticism, cleanliness, contentment, absence of dis- 
simulation, etc.? To him who had asked thus, sah, he, 
Pippalada; uvdca ha, said: 


de AIHA WL AG A aEI UST | 
TEA eet arssaaa HATTA 11211 


2. O Satyakama, this very Brahman, that is (known as) 
the inferior and superior, is but this Om. Therefore the 
illumined soul attains either of the two through this one 
means alone. 


O Satyakima; etat brahma yai, this very Brahman; 
yat, that is; param ca aparam ca, both superior and in- 
ferior—the superior being that which is Truth and Im- 
mutable and is called Purusa, and the inferior being the 
First Born, called Prana; omkarah eva, is but Om, is 
identical with Om, since Om is Its symbol.! As the supreme 
Brahman cannot be (directly) indicated by words etc. and 
is devoid of all distinctions created by attributes—and as 
It is (on that account) beyond the Organs—therefore the 
mind by itself cannot explore It. But to those who meditate 
on Om, which is comparable to the images of Visnu and 


" Etat and yat, being neuter, are construed with Brahman, rather than 
with omkdrah which is masculine.—A.G. 


V. 3] PRASNA UPANISAD 65 


others and on which is fixed the idea of Brahman with 
devotion, that Brahman becomes favourable (and reveals 
Itself). This is understood on the authority of scriptures. 
Similar is the case with the inferior Brahman. Hence it is 
said in a secondary sense that, that Brahman which is both 
inferior and superior is but Om. Tasmat, therefore; vidvan, 
one who knows, thus; anveti, attains; ekataram, either of 
the two—the superior or the inferior Brahman; efena 
ayatanena eva, through this means alone, through this that 
is a means for the attainment of the Self, consisting in 
meditation on Om; for Om is the nearest symbol of 
Brahman. 


a UaPaahetaiad FT ddd Adtadequead wWrear- 
qhravad | Ta Aer FAA TAT Ael- 
aay Asa ATA Ales Aa 31 


3. Should he meditate on Om as consisting of one letter 
ac oecomes enlightened even by that and very quickly 
attains a human birth on the earth. The R& mantras lead 
him to the human birth. Being endued there with self- 
control, continence and faith he experiences greatness. 


Yadi, even though; sah, he; may not know all the letters 
by which Om is constituted, still through the influence of 
the (partial) meditation on Om, he attains an excellent 
goal; one who resorts to Om does not fall into evil by being 
denied the fruits of both rites and meditation as a con- 
sequence of the defect of such partial knowledge. What 
ensues then? Being merely a knower of only one part con- 
sisting of one letter, abhidhyayita, should he thus meditate, 
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constantly; on Oy itself as comprising one letter; sah, he; 
samveditah, becoming enlightened; tena eva, by that alone 
—— by that meditation on Om as possessed of one letter only; 
turnam eva, very quickly; abhi-sampadyate, attains: Jagat- 
yam, on the earth. What does he attain? Manusyalokam, 
the human birth (i.c. human body). As many kinds of birth 
are possible on this earth, so, among these, reah, the Rk 
mantras; upanayante, conduct; tan, him, that aspirant; to 
manusyalokam, a human birth, on the earth: for the first 
single letter (viz a) of Om was meditated on (by him) as the 
RK mantras, which stand for the Rg-veda. Thereby, in 
that human birth, he becomes a prominent Brahmana, 
and being sampannah, endued; tapasa, with self-control; 
brahmacaryena, with continence: §raddha ya, with faith; 
anubhavati, experiences; mahimanam, greatness: he does 
not become faithless or wilful in his action. He does not 
ever come to grief because of any deviation — (consisting 
in partial knowledge)—from Yoga (i.e. application of his 
mind to Brahman). 


wr are feat wate drat dsahet aA 
Talat MSE | T a fake great 


TkaT 


4. Now again, if he meditates-on Om with the help of 
the second letter (u)!, he becomes identified with the mind. 
By the Yajur mantras he is lifted to the intermediate space, 
the world of the Moon. Having experienced greatness in 
the lunar world, he turns round again. 


1 See A.G. 
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Atha, now again; yadi, if, anyone conversant with On 
as constituted by its second letter (viz u); abhidhyayita, 
should meditate on Om: dvimatrena, as possessed of the 
second letter; then as a result of that concentration, one 
sa@iipadyate, becomes, unified 5 Manasi, in the mind, of which 
the Moon is the presiding deity, which is conceived of as 
the state of dream, which is identified with the Yajur man- 
tras, and which is the object of meditation. When sah, that 
man, who has become thus identified, dies; he is unniyate, 
lifted; yajurbhih, by the Yajur ‘mantras, which are verily 
identical with the second letter: antariksam, to the inter- 
mediate space (between heaven and earth); somalokam. 
to the world of the Moon, which is supported by the inter- 
mediate space and is represented by the second letter. That 
is to say, the Yajur mantras lead him to a birth in the world 
of the Moon. Sah, he; anubhiiya vibhitim, having experi- 
enced greatness there; somaloke, in the world of the Moon; 
avartate punah, turns round again, towards the human 
world.! 


a: Oatt Prarie 1 gecafrearita 
4 oof at ara: | war wdlexeaar fafriert ut 
et a Te fatrie: a aafredtat wate a 
UaeA ssa Tay Teast pasate | azar stat 
WaT: WAI 


' According to Sunkardnanda, the first portion of the text means this: 
If anyone manasi sarpadyate, resorts to the mind, that is, meditates: 
dvimatrena, for two moments or on the two Ietters a, and u of Om. Ac- 
cording to some, this text enjoins a meditation on Hiranyagarbha who 
embodies Himself in the subtle cosmos conceived of as a subtle dream 
State; the earlier text similarly enjoins a meditation on Virat, embodying 
Himself in the gross universe, conceived of as the waking state. 
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5. Again, anyone who meditates on the supreme Purusa 
with the help of this very syllable Om, as possessed of three 
letters, becomes unified in the Sun, consisting of light. 
As a snake becomes freed from its slough, exactly in a 
similar way, he becomes freed from sin, and he is lifted 
up to the world of Brahma (Hiranyagarbha) by the Sama 
mantras. From this total mass of creatures (that Hiranya- 
garbha is) he sees the Purusa who penetrates every being 
and is higher than the higher One (viz Hiranyagarbha). 
Bearing on this, there occur two verses: 


Punah, again; yah abhidhyayita, should anyone meditate; 
etam, on this—on Om; as param purusam, the supreme 
Purusa, residing within the solar orb; Om iti etena eva 
aksarena, with the help of the very syllable Om; trimadirena, 
as associated with the knowledge of the three letters (a, u, 
m), and serving as a symbol; (he becomes unified in the 
Sun) as the result of that meditation. In this context Oy 
is (presented as) a symbol to aid (meditation), whicn con- 
clusion is drawn from the following Vedic text implying 
identity: “That which is known as the superior and inferior 
Brahman (is but Om)’ (V.2). Moreover, on any other sup- 
position, the frequently used accusative case in omkaram 
in the text will become unjustifiable. Although from the 
use of the instrumental case (in trima@trena), an interpreta- 
tion in the instrumental sense is quite in order, still in con- 
formity with the context, trimatrena etc. should be con- 
verted to the accusative form’ thus: ‘trimdatram param 
purusam—(meditate) on Om, associated with the knowl- 
edge of the three letters, as the supreme Purusa’, so as to 


' Onc might object that the instrumental case indicates that Om is not 
a symbol (or icon); but Sankara says it is so. 
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accord with the adage, ‘The individual should be sacrificed 
for the family"! (Ma.Na. 37.17). By that meditation, sah, 
he; becomes saiipanaah, absorbed—being engaged in 
meditation, he becomes identified with the third letter (772) 
and becomes unified; fejasi siirye, in the sun consisting 
of light. Even after death he does not return from the Sun 
as one does from the lunar world: but he continues in his 
identity with the Sun. Yathd, just as; a padodarah, snake; 
vinirmucyate tvacd, is freed from its slough, the dead skin, 
to become new again; evam ha vai, exactly in the same way, 
as in this illustration, so; becoming vinirmuktah, freed; 
papmana, from sin, which is a kind of impurity comparable 
to the slough; sah, he; unniyate, is lifted up; sainabhitt, 
by the Sama mantras—that are identical with the third 
letter (7 of Om); brahmalokam, to the world of Brahmi, 
i.e. of Hiranyagarbha, which is called Satya (Truth). That 
Hiranyagarbha is identified with all the creatures that are 
subject to birth and death; for as (the sum total of all) the 
subtle bodies, He constitutes the inner soul of all: and in 
Him, as comprising the (cosmic) subtle body, are strung 
together all the creatures.2 Hence He is Jivaghanah, a mass 
of creatures. Etasmidit jivaghandat, from this totality of crea- 
tures, that Hiranyagarbha is; sah, he, the enlightened man, 
who has known Om as possessed of the three letters; ixsate, 
sees through meditation; purusam, Purusa; purisayam, who 
has entered into all the bodies and who is called the supreme 
Self; being param pardt, superior to the higher One, that 
is to say, to Hiranyagarbha.* Tat, bearing on this 


* That is to say, for the sake of the majority. 
Creatures that identify themselves with their subtle bodies. 
3 Hiranyagarbha is higher than all other creatures. 
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expressive of the foregoing idea; bhavatah, there occur; 
etau Slokau, these two verses: 


frat ATAT AA: TAHT 
MUTA ATTACH: | 

fears Aaa CEA 
AAG TAHT T HET FT EI 


6. The three letters (by themselves) are within the range 
of death. But if they are closely joined, one to another, - 
are not divergently applied to different objects, and are 
applied to the three courses of action—external, internal, 
and intermediate — that are properly resorted to, then the 
man of enlightenment does not shake (i.e. remains un- 

- disturbed). 


Tisrah matrah, the three letters, viz a, u, m, of Om; 
mrtyumatyah, are encompassed by death, not outside the 
pale of death, that is to say, surely within the grasp of 
death." But when they are prayuktah, applied; kriyasu, 
in actions, in the acts of meditation on the Self; and 
further, (when they are) anyonyasaktah} joined one to 
another; anaviprayuktah, are not applied divergently to 


1 Vigva, the conscious Self in the waking state, is identical with Vaigva- 
nara (Virdt), and his residence is in the gross body und the waking state. 
Taijasa, identical with Hiranyagarbha, has his lodging in the subtle body 
and dream. Praja, identical with Isvara, has his locus in the Unmani- 
fested and sleep. The yogic processes consist in meditating on them in 
identification with a, u, m, respectively. If these are resorted to separately, 
and without the idea of Brahman, thcy cannot lead one beyond death. 
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different objects, (then the yogi does not shake). Viprayuk- 
tah are those that are specifically applied to a single object 
alone; those that are not applied thus are aviprayuktah, 
(i.e. diversely used) ; those that are not thus diversely applied 
are anaviprayuktah. What follows from that? When (they 
are applied thus) specially at the time of a single (con- 
tinuous) meditation during the three kriydsu, courses of 
action ; bahyabhyantaramadhyamasu, external, internal, and 
intermediate—in the course of the yogic actions consisting 
in the meditation on the Purusas as associated with the 
states of waking, dream, and sleep; samyak prayuktasu, 
which processes are properly resorted to during the time | 
of meditation; then the jfiah, enlightened one, that is to 
say, the yogi who knows the aforesaid divisions of Om; 
na kampate, does not shake. He who knows thus, cannot 
possibly be deflected, since the Purusas in the waking, 
dream, and sleep states, together with the states, have been 
seen by him as identical with the three letters and as 
identical with Om. Since a man who is thus enlightened 
has become the Self of all and one with Om, therefore from 
where can he deviate and to where? 


The second verse is meant to sum up all the (fore- 
going) ideas: 


pe aR 
aaa Tq Haat Aaaect | 

TalaTarssaareait aay 
TMG AAT AyAAAA TL Ah W911 
aft sentafrafe Tar: Tet: II 
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7. The intelligent know this world that is attainable by 
Rk mantras, the intermediate space achievable by the 
Yajur mantras, and that which is reached by the Sai 
mantras. The enlightened man attains that (threefold) 
world through Om alone; and through Om as an aid, he 
reaches that also which is the Supreme (Reality) that is 
quiet and beyond old age, death, and fear. 


Only kavayah, the intelligent, the enlightened, and not 
the ignorant; vedayante, know; eiam, this, this world as- 
sociated with men; that is attainable rgbhih, through the 
Rk mantras; antariksam, the intermediate space, presided 
over by the Moon; that is attainable yajurbhih, by the Yajur 
mantras; and tat, that, the third, i.e. the world of Brahma; 
yat, which; is attainable samabhii, by the Sama maniras. 
Vidvan, the enlightened one; anyeti, reaches; tar, that, 
that threefold world indicative of the inferior Brahman; 
onikdrena, through Om, with the aid of Om. And with the 
help of that very Om, he attains fat, that; yat, which is the 
Supreme— Brahman, the Immutable, Truth, called Purusa, 
(the All-pervasive); which is Santam, quiet, free, devoid of 
all such distinctions as waking, dream, and sleep, and is 
transcendental to the whole universe; and is therefore 
ajaram, free from old age; amrtam, beyond death, since 
untouched by such changes as old age; and consequently 
abhayam, fearless; just because It is fearless, therefore 
param, unsurpassing. The idea is that he reaches this One 
also, omkarena dyatanena, with the aid of Om, which is a 
vehicle “of advance. The word ‘iti, this’, is used to imply 
the end of the sentence. 


SIXTH QUESTION 


ot at GH Weert: Teel wag fears: 
farmated at ot araeatrter | wast aT we cheese 
WIS TATA aga AHL! A Tey TaaT- 
wel Weare | teat Peart sara Get Sie 2 


1, Then Sukesa, son of Bharadvaja, asked him, ‘Vener- 
able sir, Hiranyanabha, a prince of Kosala, approached me 
and put this question, ““Bhiradvaja, do you know the 
Purusa possessed of sixteen limbs?”’ To that prince [ said, 
“I do not know him. Had I known him, why should I not 
have told you? Anyone who utters a falsehocd dries up root 
and all. Therefore { cannot afford to utter a falsehood”. 
Silently he went away riding on the chariot. Of that Purusa 
f ask you, Where does He exist?” 


Ailia ha, next; sukesa bhdradvajah, Sukesi, son of 
Bharadvaja; papraccia, asked; enam, him. It has been said 
that the entire world, consisting of cause and effect, to- 
gether with the conscious soul, gets unified in the supreme 
Immutable during sleep (1V.11). From the logic of cir- 
cumstances it follows that even during cosmic dissolution, 
the world merges into that Immutable alone and originates 
from that alone; for an effect cannot reasonably get 
absorbed into anything other than its origin. Besides, it has 

been said, “From the Self is born this Prana’ (III.3). And it 
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is the well ascertained purport of all the Upanisads that the 
highest good results from-the full realization of that which 
is the source of creation; and it has just been declared, 
‘he becomes omniscient and all’ ([V.10). It remains now to 
point out where that Immutable, that Truth, called Purusa 
(the all-pervasive, indwelling entity) is to be realized. This 
question is begun for that purpose. And by pointing out 
the difficulty involved in acquiring the knowledge, the 
narration of the anecdote aims at inducing a special effort 
in those who hanker after freedom. Bhagavan, O revered 
Sir; a rajaputrah, prince, Ksatriya by caste; named Hiranya- 
nabha; who was kausalyah, born in Kosala; upetya mam, 
approaching me; aprechata, asked; etam prasnam, this 
question—which is being stated: ‘Bharadyaja, O son of . 
Bharadvaja; vettha, do you know; the purusam, Purusa, 
(the Reality pervading the body); which is sodasakalam, 
possessed of sixteen digits (limbs)?’ That conscious Being, 
the soul, is sodasakalah, on which, through ignorance, are 
superimposed sixteen parts that appear like limbs. Aham, 
I; abruvam, said: tam Kumaram, to that prince, who had 
put the question: ‘Aham, I; na veda, do not know; imam, 
this one that you inquire about.’ As he thought it impos- 
sible that there could be any ignorance in me, despite that 
statement of mine, I told him as a proof of my ignorance: 
‘Yadi, if, perchance; aham, I; avedisam, happened to know; 
imam, this one, the Purusa inquired about by you; katham, 
why; na avaksyam, should I not have told, that is to say, 
should not tell you, inquisitive and eminently fitted as a 
disciple as you are.” Noticing his disbelief over again, I 
said furthermore to carry conviction to him: ‘Yah, any- 
one wha; abhivadati, utters; anrtam, a falsehood, that 
does not accord with what is—speaks of himself as some- 
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What other than what he really is; esah, such a man; 
parisusyati, dries up; samiilah, together with roots; he is 
deprived of this world and the next, he is destroyed. As 
I know this fact, tasmat, therefore: na arhami anrtam 
vaktum, 1 cannot afford to utter a falsehood, like an ig- 
noramus.’ Aruhya ratham, riding on the chariot: sah, he, 
the prince, who was thus convinced: pravayraja, went 
away; to where he had come from; fisnim, silently, with 
abashment. From this the conclusion is drawn that one 
who knows must impart knowledge toa disciple who is 
competent and approaches duly, but one should not utter 
a falsehood under any condition whatsoever. Tam purusam, 
about that Purusa—which, as an object still to be ascer- 
tained, sticks to my heart like a thorn; prechami tva, I ask 
you; ‘“Kva asau purusah, where does that Purusa (who is 
to be known) exist?’ 


cet FT Sat! SeaTAMIe eT a gear afeT- 
Aa: Teanent: TAKA UI 


2. To him he (Pippalada) said: O amiable one, here it- 
self inside the body is that Purusa in whom originate these 
sixteen digits (or limbs). 


Tasmai, to him; sah, he; uydca ha, said; iha eva, here 
itself; antahsarire, inside the body, within the space inside 
the lotus of the heart; somya, O amiable one; exists sah 
purusah, that Purusa—and He is not to be sought some- 
where else—; yasmin, in whom; prabhavyanti, originate; 
etah sodasa-kalah, these sixteen parts—Prana and the rest 
that are being enumerated. The Purusa who is partless 
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appears through ignorance to be possessed of limbs as a 
consequence of His association with the sixteen parts that 
are His limiting adjuncts. But this Purusa has to be shown 
as an absolute entity by eliminating, through knowledge, 
those parts that condition Him. That is why the parts are 
spoken of as originating from the Purusa. Since no em- 
pirical pronouncement as to attainability and the means 
of attainment can be made unless there be the superim- 
position of Prina and the rest on the totally attributeless, 
non-dual, pure principle, therefore, the origin, existence, 
and absorption of the parts that are within the domain 
of ignorance, are superimposed (on the Purusa); for the 
parts are always seen to exist in identity with Conscious- 
ness at the times of origin, continuation, and dissolution. 
And this is why some deluded people say, ‘Just as ghee 
(clarified butter) melts through contact with fire, so it is 
consciousness that originates every moment as pot etc. and 
gets destroyed.” Others (e.g. the nihilists) say, ‘When that 
consciousness stops, all things appear as void.’ Still others 
(c.g. the logicians) say, ‘The knowledge of pot and the rest 
arises and gets destroyed as a temporary phenomenon on 
the eternal Self which imparts consciousness.’ The materi- 
alists say, ‘Consciousness belongs to matter.” But Con- 
sciousness that knows no decrease or increase, and yet 
appears diversely through the attributes of the limiting 
adjuncts, is nothing but the Self, which fact is borne out 
by such Vedic texts as ‘Brahman is truth, knowledge, in- 
finite’ (Tai.I1.i.1), ‘Brahman is Consciousness” (Ai. JIL.i.3), 
‘Knowledge, Bliss, Brahman’ (Br.IIL.ix.28.7), ‘The infinite 
Reality is but pure intelligence’ (Br.II.iv.12). Consciousness 
is proved to be invariable from the fact that Consciousness 
remains unchanged even when objects change in their 
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essence, and because anything that is known in any way, 
enierges LO consciousness only as such an object of knowl- 
edge. * It does not stand to reason to say that some external 
thing exists substantially and still remains unknown, for 
this is like averring that colour is perceived while the eye 
is non-existent. A knowable thing may be inconstant in 
relation to knowledge, but knowledge is never inconstant 
in relation to objects, for knowledge persists in relation 
to some knowable thing even though/a particular object 
may not be there; indeed, nobody can have such a thing 
as an object uniess he has knowledge. 

Odjection: Since even consciousness is not perceived in 
Slecp just because it does not exist there then, therefore it 
follows that knowledge, in itself, is inconstant just like an 
object. 

Auswer: No, for in so far as knowledge that reveals its 
objects is an illuminator of its object just like a light, the 
absence of knowledge during sleep cannot logically be 
inferred, just as the absence of light cannot be inferred 
from the absence of the thing to be lighted up. Certainly, 
the nihilist cannot imagine the absence of the eye when it 
fails to perceive colour in darkness. 


' That things are apprehended to be what they are is owing to the fact 
of the apparent diversification of the underlying Consciousness by the 
limiting adjuncts; and things would cease to be known unless Conscious- 
ness lay behind them. This proves that things vary, while Consciousness 
teutains unchanged. A pot may not exist ven when there is consciousness 
of it, or objects may vary essentially, while knowledge persists; but 
there can be no object of knowledge without Consciousness. Objection: 
We have no knowledge ofa jar al the time that we know a cloth; so knowl- 
edge ulso is variable. Answer: Knowledge may vary as coloured by its 
objects, but not essentially, whereas things vary essentially. 


a een ee 
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Objection: The nihilist does, as a matter of fact, imagine 
the absence of knowledge where there is no knowable thin g. 

Answer: The nihilist should explain how he would argue 
away the presence of that knowledge by which he imagines 
the non-existence of that knowledge; for the non-existence 
of the knowledge being itself a knowable object, it cannot 
be cognized unless there is knowledge of it. 

Objection: Since knowledge is non-different from the 
knowable, non-existence of knowledge follows from the 
non-existence of the knowable object. 

Answer: Not so, because non-existence too is admitted 
as cognizable. By the (Buddhist) nihilist it is admitted that 
non-existence is also known and that it is everlasting. Now, 
if knowledge be non-different from (the knowable) non- 
existence, it also will become eternal ex hypothesi; and 
because the non-existence of knowledge becomes essential- 
ly a knowledge, non-existence (of knowledge) is reduced 
to a meaningless term. In reality, knowledge is neither a 
non-existence, nor is it non-eternal. Nor do we lose any- 
thing if the mere epithet of non-existence is applied to 
knowledge that is (really) eternal. 

If it be now argued that although non-existence is know- 
able, it is distinct from knowledge, then in that case, the 
non-existence of the knowable will not lead to the non- 
existence of knowledge.} 


* By such a theory you nullify your view that knowledge and the know- 
able are identical. Hence by depending on the assumptions that knowable 
objects are absent in sleep and that Knowledge is non-different from the 
knowable, you cannot argue that knowledge is non-existent in sleep. 
Moreover, if the non-existing knowable thing be different from knowl- 
edge, why should not an existing knowable thing be different also? 
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Objection: An object is different from knowledge, but 
knowledge is not different from its object. 

Answer: No, since it is all mere talk that does not lead 
to any real distinction, for if it be held that object and 
knowledge are identical, then it is meaningless talk to say 
that the knowable object is distinct from knowledge, while 
knowledge is not distinct from its content; and it is com- 
parable to the thesis that vahni (fire) is distinct from 
agni (fire), while agni is not distinct from vahni. If, however, 
knowledge be different from the content of knowledge, the 
conclusion arrived at is that the absence of any knowable 
object does not logically imply the absence of knowledge 
(as such). 

Objection: Since there can be no awareness (of knowl- 
edge) when there is no object to be known, it follows that 
knowledge itself is absent in the absence of any object. 

Answer: Not so, for awareness is admitted in sleep in- 
asmuch as it is held by the (Buddhist) nihilists that con- 
sciousness persists even in sleep. 

Objection: Even there it is held that consciousness is 
known to itself. 

Answer: No , since the distinction of the two (viz knowl- 
edge and object) is already postulated. Inasmuch as the 
knowledge that pertains to an object of the form of non- 
existence is different from that non-existent object. the 
difference between the knowable and the knowledge stands 
as an established fact. That fact having been proved, it 
cannot be revivified like a dead man, nor can it be reversed 
by even a hundred nihilistic Buddhists. 

Objection: In so far as knowledge is known by some 
other knowledge, there crops up an infinite regress from 
your point of view, since that knowledge must have another 


80 PRASNA UPANISAD [VI. 2 


Knowledge to know it, and that again another. 

Answer: Not so, for a logical distinction between all 
(knowledge and objects) is possible. On the admission 
that everything is knowable to some knowledge, that 
knowledge which is different from its content remains what 
it is for ever.’ This is a second category that is admitted by 
all who are not nihilists, and no third category to com- 
prehend it is admitted. Thus there is no scope for infinite 
regress. 

Objection: If knowledge remains unknown to itself, then 
omniscience becomes untenable. 

Answer: That defect, too, should affect him (i.e. the 
Buddhists) alone. What need have we to remove it? 
Besides, (for him) there is the fault of infinite regress arising 
from the admission that knowledge is an object of knowl- 
edge, for knowledge is certainly knowable according to the 
(Buddhist) nihilist. And because (a particular) knowledge 
cannot be known by itself, an infinite regress is inevitable. 

Objection: This fault is equally in evidence (in your 
theory as well). 


We hold that things knowable are objects of knowledge, but knowl- 
edge itself is not known. The knowable are ever knowable, and so is 
knowledge ever knowledge. 

* The Buddhist believes that knowledge is known. So if it can be proved 
that knowledge is unknowable, omniscience of Buddha, for instance. 
can no longer be sustained. But the Vedintin is not open io that charge, 
as according to him knowledge can cognize only those things that are fit 
to be known, as otherwise non-omniscience would result from the non- 
comprehension of such an imaginary thing as the horn of a hare. The 
Vediintin may also reply that since the very conception of omniscience 
is within the domain of ignorance, he is not under any obligation to prove 
its reality. Or he may argue that omniscience follows from the fact of one’s 
possessing the capacity to know cverything that exists, but not necessarily 
from the actual awareness of everything. 
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Answer: Not so, for Consciousness (according to us) can 
logically be shown to be but one. Since it is but one Con- 
sciousness, existing in all places, times, persons, etc., that 
appears diversely because of the differences in the multi- 
furious limiting adjuncts constituted by name, form, etc., 
just like the reflections of the sun etc. on water etc., there- 
fore that objection has no force; and the statement that 
is under consideration here agrees with this.‘ 

Objection: From the Upanisadic text. (here itself inside 
the body’—VI.2), it follows that the Purusa is contained 
here inside the body, like a jujube fruit in a vessel. 

Answer: No. (this is wrong), because the Purusa is the 
cause of such parts as Prana, and because nobody will 
understand the Purusa as the source of such parts as 
Prana, faith, ete., if He be delimited by a mere body. And 
this follows from the further fact that the body is an effect 
of those parts; because the body, which is constituted by 
the parts—Prana and the rest, which (in their turn) are 
the products of the Purusa—cannot contain within itself. 
like a jujube in a vessel, the Purusa who ts the origin of 
its own source. 

Objection: This is possible on the analogy of the seed 
and the tree. Just as a tree is the effect of a seed, and the 
effect of that tree is a fruit, a mango for instance, which 
holds within itself the (stone that is the) cause of its cause 
(viz the tree), similarly the body can contain within itself 
even the Purusa, though He ts the cause of its own cause 
(viz Priina ctc.). 

Answer: This is untenable, because it impites difference 
and divisibility. In the analogy, the seeds contained in the 

1 On the strength of the fact that Consciousness as an eternal entity 
is the basis of all appearances, the Upanisad talks of the superimposition 
of the parts (or limbs) on that Consciousness. 
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fruits of the tree are different from the seed that produced 
the tree, whereas in the case to which the analogy applies, 
the very same Purusa who is the cause of the causes of the 
body, is heard of in the Upanisad to be confined within 
the body. Moreover, things like the tree and the seeds can 
be related by way of the container and the thing contained, 
because they are composite by nature, whereas the Purusa 
is not divisible, though the parts (viz Prina etc.) and the 
body are. Hereby it is shown that inasmuch as even space 
cannot be contained within the body,' much less can the 
Purusa, who is the cause of space, be confined within it. 
Therefore the illustration is inapt. 

Objection: Leave alone the analogy. The point is born 
out by the text itself. 

Answer: That cannot be, for texts cannot create things 
anew, since a text is not meant to reverse anything. What 
is its function then? It is concerned with expressing things 
as they are. Therefore the text ‘inside the body’ is to be 
understood in the same sense as the statement that space 
exists within the Cosmic Egg.? Besides, that text conforms 
only to empirical experience in so far as from such logical 
grounds as (the experiences of) seeing, hearing, thinking, 
knowing, etc., the Purusa is experienced within the body, 
as though He is a limited being. And since (it is within the 
body that) He is realized, therefore it is said, ‘O amiable 
one, that Purusa is inside the body.” When not even a fool 
wishes to conceive mentally that the Purusa, who is the 


' Objection: The body produced from indivisible Space contains space 
within itself. Answer: There too space does not enter into the body, but 
seems to be existing in the shape of a body as pervading the pores and 
empty regions there. 

2 Space is the cause of the universe, but since Space pervades every- 
thing, it is perceived as confined within the universe. 
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cause of space, can be encompassed by the body like a 
jujube in a vessel, much less can a Vedic text which is a 
valid means of knowledge do so. 

As a description of the Purusa, it has been said, ‘that 
Purusa in whom originate those sixteen parts’ (VI. 2). 
Though that origination of the parts was stated (there) in 
the Upanisad in another connection, still the present text 
(dealing with creation) is meant to recount the order in 
which the origination occured as also to show that creation 
is preceded by intelligence. | 


qT Sarael aeateqened Voted Alaenty 
aferear Whetisact Whrsorearatta URI 


3. He deliberated: ‘As a result of whose departure shall 
I rise up? And as a result of whose continuance shall I 
remain established?’ 


Sah, He, the Purusa endued with sixteen parts, about 
whom the son of Bharadvaja inquired; iksam cakre, made 
this deliberation on, that is to say, penetrated into, the 
subject of creation, result, order, etc.’ How he did so is 
being stated: Kasmin utkrante, which particular agent 
having risen up, from the body; bhavisyami aham, shall 
I Myself become; utkrantah, separated? Va, or; Kasmin 
pratisthite, which continuing to be established in the body: 


' Creation—of Prana etc.; result—such as their departure from the 
body; order—cmergence of faith from Prana and so on; efc — the re- 
lation of the container and the contained, as subsisting between the world 
and name etc. 
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pratisthdsyami aham, shall 1 remain established? This is 
the purport. 

Objection: Is it not a fact that the Self is not an agent 
of action, while the Pradhana (Primal Nature) is? Hence 
it is the Pradhana that evolves as Mahat (i.e, the principle 
of intelligence) and the rest by setting before itself the needs 
of the Purusa (conscious soul). Therefore, in the face of the 
facts that Pradhana, existing in a state of balance of its 
(three) constituents of sativa etc., has to be assumed on 
valid authority to be the creator: that there exist the mi- 
nutest atoms which act according to Divine Will; that the 
Self has not the wherewithal to create, It being non-dual: 
and that the Self cannot be the author of evil to Tiself, be- 
cause a conscious being that acts intelligently cannot do 
any evil to itself; it is unjustifiable to talk of any agentship 
of the Purusa, preceded by independent deliberation. Ac- 
cordingly, when, to serve the purposes of the Purusa, the 
insentient Pradhana evolves in a regular order, as though 
oul of deliberation, the Pradhina is figuratively spoken 
of as intelligent in the statement, ‘He deliberated’ ctc., 
just as one might say, ‘He is the king’, with regard to an 
officer who does everything for the King. 

Answer: No, since it is as logical to look upon the Self 
as the doer, as to conceive of It as the enjoyer. Just as from 
the Simkhya standpoint the Self which is a mere changeless 
Consciousness can still be the enjoyer, similarly, from the 
standpoint of the followers of the Vedas, Its creatorship 
of the world through deliberation can be Justified on the 
authority of the Vedas. 

Objection: Any transformation, Consisting in a change 
of (the essence of) the Self into a different Category, causes 
Its impermanence, impurity, and multiplicity; but a mere 
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variation within its very nature of Consciousness does not 
do so. Accordingly, if enjoyership is inherent in the Purusa 
Himself, any change within that Consciousness (of enjoy- 
ment)! is not opén to any charge (of mutation of the Self), 
whereas from your standpoint, who are followers of the 
Vedas and admit that the Self is the creator, there does 
occur an essential mutation,* and therefore the Self be- 
comes subject to all such faults as impermanence etc. 
Answer: No, for it is held by us that though the Self is 
but one, still, in the state of ignorance, there occur to 
It apparent distinctions created by the presence or absence 
of the limiting adjuncts constituted by names and forms 
of objects. Some sort of a distinclion in the Self, created 
through the limiting adjuncts of name and form that are 
caused by ignorance, is admitted (as a concession), so that 
talk about the bondagé and freedom of the Self in the 
scriptures may be possible. In reality, however, what is 
desired is that one should stand by the unconditioned Entity 
which is one without a second, which is beyond the reach 
of all sophists, and which is fearless and auspicious. 
There can be no agentship, no enjoyership, nor any action, 
instrument, or result, where everything is reduced to non- 
duality. The Simkhyas, however, first imagine that agent- 
ship, as well as action, instrumeni, and result, is super- 
imposed on the Self; but as they are outside the pale of 
the Vedas, they recoil from such a (monistic) position and 
hold that enjoyership is a real characteristic of the Self. 
Again, fancying that the Pradhana is a real substance, 


' Enjoyment (or suffering) consists in a direct experience of joy (or 
sorrow). This experience is the very nature of the soul, whereas action 
belongs to the intellect and the rest. 

2 By becoming the intellect ec. for the purposes of creation. 
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essentially different from the Self, they fall into the snares 
woven by the intellect of other (dualistic) sophists and 
lose their bearing. Similarly are the other sophists led astray 
by Samkhyas. Thus by postulating theorics opposed to 
each other, like carnivores (fighting for a piece of flesh), 
they continually drift away from the supreme Reality owing 
to their proneness to discover such (distorted) interpreta- 
tions of the conclusions arrived at by valid means of proof 
as may demolish each other's point of view. Therefore we 
disclose a few flaws in the theories of the sophists not in 
the spirit of the sophists, but in order that people desirous 
of liberation may become devoted to the true import of 
the Upanisads, viz the realization of the non-duality of the 
Self, by ignoring those other theories. Thus has it been 
Said in this connection: ‘Leaving the cause of the Origina- 
tion of all disputes’ amongst the disputants themselves, 
and keeping his good sense well protected by their exam- 
ple,* the knower of the Vedas reposes happily.’ 

Moreover, no distinction can be made between the two 
kinds of modification (in the Self) called enjoyership and 
agentship. What indeed is that modification Characterized 
as enjoyership which belongs to a class by itself and is 
different from agentship, depending on which the Purusa 
can be conceived of as merely the enjoyer and not the agent, 
while the Pradhana can be thought of as merely an agent 
and not an enjoyer? 

Samkhya: Did we not say that the Purusa consists merely 
of intelligence and that He changes not by being trans- 


" Apprehension of duality as true. 


2 Having this firm conviction, ‘Since the dualistic theories lead only to 
conflict, non-dualism alone is true.’ 
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formed into some other Category, but in the course of ex- 
perience while still remaining what He is in essence? On 
the other hand, the Pradhina changes by being evolved 
into some other principle, and hence it is possessed of such 
attributes as multiplicity, impurity, insentience, etc. The 
Purusa is the opposite of it. 

Vedantin: That is a distinction which is not real but 
merely verbal. If to the Purusa, who is (conceived of as) 
mere intelligence before the emergence of enjoyership, 
there accrues some special attribute called experience at 
the time of the occurrence of enjoyment, and if after the 
cessation of the enjoyment, the Purusa is freed from that 
peculiarity and becomes pure intelligence again, (then one 
may argue that during enjoyment, the enjoying) Pradhana 
also evolves as Mahat etc., and then reversing the process 
(after that experience) it exists in its own nature as Prad- 
hana. Hence the supposition does not serve to point out 
any difference. Accordingly, the distinction that is sought 
to be made between the transformations of the Purusa and 
the Pradhana is merely a verbal one. 

If now it is held that the Purusa continues as before to 
be pure intelligence even during enjoyment, then there is 
no experience, in the real sense, by the Purusa. 

Samkhya: The change in the Pure Intelligence during 
enjoyment is certainly real. Hence, enjoyment is by the 
Purusa. 

Vedantin: That cannot be. Since the Pradhiina too under- 
goes change during enjoyment, it may as well become the 
enjoyer. 

Samkhya: Change in the pure intelligence alone consti- 
tutes enjoyership. 

Vedantin: In that case there is no valid reason why fire 


7 
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and the rest that are possessed of distinct attributes like 
heat etc. should not be enjoyers.' 

Objection: Enjoyership may belong simultaneously to 
both Pradhana and Purusa. 

Vedantin: No, since in that case the (Samkhya) theory 
that Pradhana acts for the benefit of another (viz the 
Purusa) falls through; for among two co-enjoyers there 
can be no such relationship as overlordship and subor- 
dination, just as two lights cannot be so related by way 
of illuminating each other. 

Objection: The enjoyment of the unchanging Purusa 
consists in the production of a reflection of the Purusa 
on the mind-stuff in which the sattva quality predominates 
and which is by nature an enjoyer. 

Vedantin: It cannot be so; for if the Purusa is not affected 
" thereby in any way, it is meaningless to posit an enjoyership 
for Him. If the Purusa has no evil in the form of experience, 
He being ever without attributes, then for removing what: 
(evil) is the (Samkhya) scripture written as a means for 
emancipation? 

Objection: The scripture is written for the sake of re- 
moving the evil superimposed through ignorance. 

Answer: In that case the hypotheses that in reality the 


“1 “Change in Pure Intelligence alone’, may mean two things: (i) change 
“in Intelligence irrespective of any change in another substance, (ti) some 
uncommon change in the Intelligence alone. The first position is untenable, 
since the Purusa cannot enjoy unless there be corresponding changes in the 
form of happiness etc. in the Pradhiina. As for the second alternative, there 
is no special reason why an uncommon change in an uncommon factor, 
viz Intelligence, should be called enjoyment; for if enjoyment is defined 
as “an uncommon change within the thing itself", the definition becomes 
too wide; and thus fire may also become an enjoyer by a mere uncommon 
change within its uncommon quality of heat. 


J 
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Purusa is only an enjoyer and not an agent, that the Pra- 
dhina is only a doer and not an enjoyer, and that the 
Pradhana is a really existing entity different from the 
Purusa —which (suppositions) are outside the Vedic pale— 
are uscless and unwarranted, and hence need not be taken 
into consideration by people craving for Liberation. 
Objection: Even from the standpoint of non-duality, 
such activity as the compilation of scriptures is futile. 
Answer: No, for no such thing is possible in the state 
of non-duality. The conflicting thought as to whether the 
compilation of scriptures is useful or useless can arise only 
when there are the compilers of the scriptures and others 
who want to derive some benefit from them; but in the 
state of non-duality of the Self, apart from the Self there 
can be no compiler of the scriptures, nor anyone else. And 
in their absence, this kind of hypothesis itself is altogether 


_ unjustifiable. From the very fact of your firm affirmation 


of the unity of the Self it is admitted by you pari passu 
(from your personal experience) that scriptures serve the 
valid purpose (of revealing the non-duality of the Self). 
And the following scriptural text declares with regard to 
that unity of the Self, to which you subscribe, that when 
the conviction arises, there is no scope for doubt: ‘When 
to the knower of Brahman everything has become the Self, 
then what should one see and through what? (Br.IT.iv.14). 
Similarly in the Vajasaneyaka Updnisad it is shown elab- 
orately how in the domain of ignorance which comprises 
things other than the supreme Reality, it is possible to do 
such things as the compilation of scriptures: “Because 
when there is duality, as it were, (then one sees some- 
thing)’ etc. (ibid). Here again, at the very commencement 
of the scripture (the Upanisad of the Atharva Veda, ‘viz 
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Mundaka. I.i.4), knowledge and ignorance have been 
separated by calling them higher and lower. Accordingly, 
the army at the command of sophistic theories cannot 
enter here into this domain of the non-duality of the Self 
that is protected by the hands! of the king who is none 
other than the valid proof adduced by Vedanta. It is to be 
understood that hereby is refuted the fault imputed by 
others that Brahman lacks the necessary equipment etc. 
for becoming an agent in the matter of creation etc.; for 
Brahman can (be imagined to) be associated with dif- 
ferences caused by diverse powers and accessories that 
emerge from the limiting adjuncts created through name 
and form which are called up by ignorance. And so also 
is set aside the other objection raised by others that the 
Self (of the non-dualists) becomes the originator of Its own 
misery.” 

As for the illustration of an officer who does everything 
for the king and is called by courtesy a king or a master, 
that has no application here because it runs counter to 
the (obvious) primary meaning of the Vedic text, “He 
deliberated’, which is meant to impart valid knowledge; 
for a secondary meaning of a word is called for only where 
the primary meaning is inadmissible. But here it does not 
stand to reason that an insentient entity (viz Pradhana) 
should engage in well-regulated activity for the purpose of 


_ bondage, liberation, etc. in relation to the Purusa, keeping 
in view the difference between bound and freed souls® 


' The reasoning found in Vedanta 
4 f p LJ s : 
* For God is fancied to be the creator of a world ignorantly super- 


imposed on Him, and He is fancied to ordain good and evil for the souls 


which have no real separate existence. 
That the free souls are to be left apart, and actions are to-relate to the 
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and taking note of such distinctions as of subject, object, 
space, time, and causation. On the otherhand, this becomes 
justifiable from the standpoint already stated that omnis- 
cient God is the creator. 


By Purusa alone, as by a king,’ is created Prana the 
director of all. How? 


T WTI West SF arqsaiicas: yfaat- 
fag aA | ATE AT AAT: SA Sia sey a 
ATT ST UI 


‘4. He created Prana; from Prana (He created) faith, 
space, air, fire, water, earth, organs, mind, food; from 
food (He created) vigour, self-control, mantras, rites, 
worlds, and name in the worlds. 


Having deliberated in the way stated before, sah, He, 
the Purusa; asrjata, created; pranam, Prana? (the sum 
total of all Pranas,) called Hiranyagarbha,> that is the 
repository of the organs of all beings, and is the inner soul 
of all.+ From this Prana, He created sraddham, faith, that 
is the source of stimulus for all beings for good action. 


! This is according to the reading ‘/ivarena iva’. An alternative reading 
is, ‘Isvarena eva, by God Himself (who is Purusa). 

2 Energy, both mental (i.c. intellectual) and physical. 

3 That is to say, the limiting adjunct through which the Self appears 
to be individualized and comes to be known as Hiranyagarbha A.G. 

4 As the sum total of all the subtle bodies, this limiting adjunct, called 
Hiranyagarbha, resides inside the gross bodies and is thought of as one’s 


self. Hence it, js antar, inside, and atman, self. 
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From that He created the great elements that support by 
becoming the material constituents of the (physical body 
that is the) vehicle of enjoyment of the fruits of actions. 
(He created) kham, space, possessed of the quality of sound; 
vayuh, air, possessed of two attributes, its own attribute 
of touch and the attribute (sound) of its source (space); 
similarly jyotih, fire, possessed of three qualities—its own 
quality of colour and the qualities of sound and touch 
belonging to the earlier two; similarly adpah, water, pos- 
sessed of four attributes—its own individual quality of 
taste and the infusion of the three earlier qualities (sound, 
touch, colour); similarly prihivi, carth, endowed with five 
qualities by virtue of its possession of smell, and the per- 
meation of the four earlier qualities (sound, touch, colour, 
taste). So also (He created) indrivyam, the organs—con- 
stituted by those elements themselves—, which are of two 
kinds and are ten in number for the purposes of perception 
and action; and (He created) manah, the mind, the lord of 
those organs, which resides inside and is characterized by 
doubt and thought. Having thus created the body and the 
organs of the creatures, He created for their sustenance 
annam, food, constituted by paddy, barley, etc. Annat, 
from that food,when eaten; (He created) viryam, ability, 
vigour that is at the root of engaging in all works. After 
that (He created) tapah, self control, for the sake of the 
: purification of those strong creatures who get involved in 
the intermixture of castes (through sin). Then (He created) 
mantrah, mantras, comprising the Rk, Yajur, Sama, and 
Atharya texts, which are the means of (religious) activities 
for those who have purified their internal and external 
organs with the help of self-control; then karma, rites, 
such as Agnihotra; then /okah, the worlds, the results of 
rites. And in these worlds He created nama, names, for 
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instance Devadatta or Yajiiadatta, of the created beings. 
Thus, in conformity with! the seeds constituted by such 
defects of the creatures as ignorance, these parts were 
created—like two moons, mosquitoes, bees, etc. created 
by the blurred vision of a man suffering from the disease 
called Timira, or like all sorts of things created by a 
dreamer—, and these again merge into that very Purusa 
by giving up such distinctions of name, form, ¢tc. 


How? 


q Waa AG: CAT: Aaa: AAs WATT 
vanara ofecehear: view set: Fea: Fes 
Sra T UGH Wak Tey ke: UA 


5. The illustration is this: Just as these flowing rivers 
that have the sea as their goal, get absorbed after reaching 
the sea, and their names and forms are destroyed, and they 
are called merely the sea, so also these sixteen parts (i.e. 
the constituents) of the all-sceing Purusa, that have the 
Purusa as their goal, disappear on reaching the Purusa, 
when their names and forms are destroyed and they are 
simply called as Purusa. Such a man of realization becomes 
free from the parts and is immortal. On this point there 
occurs this verse: 


Sah, the illustration is this: In the world, yathd. as; 


' Taking them as His aid. 
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imah, these; syandamanah nadyah, flowing rivers; samu- 
dréyanah, that have the sea as their goal, the place where 
they get absorbed; samudram prapya, after reaching the 
sea; gacchanti astam, court disappearance, lose their names 
and forms;—and fasam nama-rupe, the names of those 
(rivers), for instance, Ganga, Yamuna, etc., that have be- 
come absorbed: bhidyete, get eliminated; and, as a result 
of that merger, their substance that is water, samudrah 
iti evam procyate, is called merely by the word sca;— 
evam, similarly, as is this illustration, so; asya, of that 
Purusa, who is possessed of the attributes mentioned before, 
and who is being considered here; paridrastuh, of Him 
who is the seer on all sides, who is the agent of a vision that 
is identical with His real nature, just as the sun is every- 
where the agent of the light that is identical with itself; imah 
sodasa-kalah, these sixteen parts—the parts, counting 
from Prana, that have been mentioned ; purusdyanah, which 
have the Purusa as their goal, the place where they get 
identified, as the sea is with relation to the rivers; prapya 
purusam, on reaching the Purusa, on getting identified 
with the Purusa; astam gacchanti, disappear, in that very 
manner; ca, and; dsam, of them, of the parts; the respective 
nama-riipe, names such as Prana, as well as forms; Dhi- 
dyete, get destroyed. When names and forms are eliminated, 
the entity that remains undestroyed, procyate, is called, by 
the knowers of Brahman; purusah iti evam, as Purusa. Sah, 
he, who has become thus enlightened after being shown 
by his teacher the process of the absorption of the parts; 
bhavati, becomes; akalah, free from the parts, when the 
parts, viz Prana and the rest that are the creation of ig- 
norance, desire, and action, are absorbed through knowl- 
edge; (and he becomes amriah, immortal). Death is a 
creation of the parts originating from nescience. When 
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those parts are gone, one becomes immortal just because 
of one’s partlessness. Tat, with regard to this matter; 
bhavati, there occurs; esah slokah, this verse: 


AT Sa CoAT Het Aheaeatericser: | 
ct Fat qed Fe aa ar at Ay: Ties sia EI 


6. You should know that Purusa who is worthy to be 
known and in whom are transfixed the parts like spokes 
in the nave of a chariot wheel, so that death. may not 
afflict you anywhere. 


Iva, as; arah, spokes, which are, as it were, the de- 
pendants of a chariot wheel; pratisthitah, are transfixed; 
rathanabhau, in the nave of a chariot wheel; that is to say, 
as they are dependent on the hub, so; veda, one should 
know; tam vedyam purusai, that knowable Purusa, who 
‘s the self of the, parts (limbs) and who is called Purusa 
because of all-pervasiveness or existence in the city (1.c. 
pur of the body); yasmin, in whom, in which Purusa; 
pratisthitah, are transfixed; the Kalah, parts (limbs), during 
the states of origin, continuance, and dissolution. (You 
know Him) yathd, so that; O disciples, mrtyuh, death; 
ma vah parivyathah, may not afflict you on any side. If the 
Purusa remains unknown, you will continue to be mis- 


erable under pain inflicted by death. Hence, may that not 


fall to your lot. This is the idea. 


art araaraearetat Te AE AT! Ae: TSE 


Sather WII 


96 PRASNA UPANISAD [VI. 7 


7. To them he said, ‘I know this supreme Brahman 
thus far only. Beyond this there is nothing.’ 


Having thus instructed them (i.c. the disciples), Pip- 
palida uvdca ha, said; tan, to them, to those disciples; 
‘Veda, 1 know; etdvat eva, thus far only; etat, this; param 
brahma, supreme Brahman, that is worthy to be known. 
Atah param, beyond this; na asti, there is nol—anything 
higher to be known.” Thus did he say this in order to 
remove from the disciples any doubt that there might still 
remain something unknown; and also in order to generate 
in them the conviction that they had attained the final goal. 

It is being stated what those disciples did when they - 
found no recompense for their knowledge after being taught 
by the teacher and getting their purposes fulfilled: 


T daaaedecad fF a: far atsearmafaerar: Ge ax 
areaatta | aa: Terao AA: ToT: 1111 
aft seataitate 86s: Wet: 1 


8. While worshipping him they said, ‘You indeed are our 
father who have ferried us across nescience to the other 
shore. Salutation to the great seers. Salutation to the great 
seers.” 


It is being stated what; te, they said; arcayantah, while 
worshipping his feet by offering handfuls of flowers 
and saluting him with their heads: *7vam hi, you indeed 
are; nah, our; pitd, father, since you have generated through 
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knowledge a (fresh) birth in Brahman that is eternal, age- 
less, deathless, and fearless. Since it is you who, with the 
help of the raft of knowledge, have ferried us avidyayah 
param param, across ignorance or false knowledge—as 
though across an ocean itself, infested with birth, old age, 
death, disease, sorrow, etc., which are like sea animals—-, 
to the other shore of the boundless ocean of nescience, 
called emancipation, consisting in absolute cessation of 
rebirth; therefore your fatherhood towards us is more 
justifiable than that of the others (i.e. our real fathers). 
The other father, who begets the body alone, is yet the 
most worshipful in the world, what to speak of one who 
guarantees absolute fearlessness? This is the purport. 
Namah, salutation; paramarsibhyah, to the great seers, the 
originators of the line of traditional transmission of the 
knowledge of Brahman. The repetition of namah parama- 
rsibhyah is for showing respect. 
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